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Our total being can rise out of subjection to 
fact of present Nature only by an identification 
with a greater Truth and a greater Nature. 


The Life Divine | SRI AUROBINDO 
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"To work.for the Divine is very good, it is a delight. B 
But to work with the Divine is a — infinitely — 
- deeper and sweeter still. F 


The Mother 
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If you remember what you have given to the Divine, 
He will have no need of rémembering it Himself; and if 
you ever mention the gift or speak of it to anybody, it is 
not to the Divine that you have made the offering but to 


. the demon of your vanity. 


THe MOTHER 
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The Divine gives itself to those who give themselves 
without reserve and in all their parts to the Divine. ° 
For them the calm, the light, the power, the bliss, 
the freedom, the wideness, the heights of knowledge, 
the seas of Ananda. - =- = - Sri Aurobindo. 


EDITORIALS* 
THE ORIGIN 


ONE has forgotten. From the fact of separation from Sat-Chit-Ananda 

. comes forgetfulness of what one is. You believe you are; doés not 
matter what, a boy, a girl, a man,-a woman, a dog, a horse, any thing: a 
stone, the sea or thé sun. You think you are all that, instead ‘of thinking 
that you are the One Divine. Indeed, if you had continued to think that 
you are the One Divine, there would have been no universe at all. The 
phenomenon of separation seems to have been Haspeusabiey oe 
it would have remained.always as it was. 

But once the curve has been followed up-and the Unity reestablished 
pt profited by the multiplicity and division, the Unity found is of a 
" higher qüality:a Unity that knows itself, instead of a unity that does not know 
itself, for there is nothing else there which knows the other. Where the 
Unity is absolute, who or what can know the Unity? So the need of an 
appearance of something which is riot that, in order to know what it is.’ 

I believe this is the secret of the universe. Perhaps the Divine truly 
wanted to know Hiinself, then He cast Himself out of Himself and looked 


* Based on the Mother's Talks I 3 ue 
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k Himself. And now He wants to take the joy of this possibility of being 
imself with the full knowledge of Himself. It becomes much more 
esting. 


P 


reality as its origin. The mental itself has another origin: And so on 
Nothing can be manifested upon earth physically unless it has at 
origin a higher truth. Otherwise the world would not exist. If it were some 
thing flat, having its origin in itself, it would very soon cease to exist. It 
is because‘there is a force, an energy that drives, behind the manifestation 
that life continues to exist. Otherwise it would quickly exhaust itself. 


- All physical life has the vital as its origin. The vital has the m 


* $ 


- The original Will was towards forming individual beings that would 
be capable of becoming conscious again of their origin, although the pro- | 
cedure of individualisation compelled the individual to feel itself separate ^ 
in order to be an individual. And the very moment it is separated it is cut 
from ‘the orginal consciousness, at least apparently, and falls into 
incenscience, for the only thing that is the Life of life is the Origin. — 

..— Yt is this inconscience that brings it about that you are not aware any 
` longer of the Truth of your being. The secret of all deformation in the world 
is this inconscience which has been produced by the fact of separation from 
the origin. Ànd that explains why there is ugliness, wickedness, illness, 
suffering and death. It is because of this inconscience that although the - 
Origin is there, it cannot manifest itself. It is there, therefore the world 
‘exists, but it is deformed in its expression, because i it manifests itself through 
 inconscience, ignorance and obscurity. 

The only way to set everything right is to be conscious again and it is 
very simple. 

There is only one Origin. This Origin is the Truth at its perfection, 
for it is the only thing that truly exists. It has exteriorised itself, projected 
itself, ‘scattered itself, and by, so doing. has produced what we see, a mass : 
of very. fine, very brilliant brains in search of that which tbey have not yet 
found and which they find at last; for what they are in search of is within 

them. The remedy is within the heart of the Evil. 
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There is what we call the Truth, the foundation of all things, becau 
if that was not there nothing would be. There is nothing which does n 
carry within it an eternal Truth, otherwise it would not be. The Uni 
would not exist one-thousandth part of a second if it did not con 
itself a Truth. 

And once you have found the truth, you find the Origin, you find out 
why things are what they are and the means of changing them. If you are 

Ne contact with the Divine, you have the key to everything. You know the 
w, the why, the process by which that may change. So there is something 
to be done. It is so interesting. 

You represent a little mass of agglomerate substance that forms your 
self. Enter into that and find the key. You cannot say: “That is beyond 
me, that is too great for me". Go within the little person and you will find 
the key that opens all the doors. 


in 
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You are That, you are in That. 

To make you understand, more easily, I may say, That is within us, 
That is par: of our consciousness somewhere. Otherwise we would never 
be able to be conscious of it. If. we did not carry the Divine within ourselves, © 
in the essence of our being, we would never be aware of Him, it would be 
an impossible task. 

You can turn the problem the other way round. The very moment 
you conceive and feel in one way or another, or even, to begin with, you 
admit that the Divine is within you and you are also within the Divine, that 
itself pushes the door a little, half-opens it. And if subsequently a great 
aspiration comes. and an intense need to know and to be, then you can 
glide in. When you have glided in, you become conscious of what one Is. 


* * 


There is only one thing to be found, not two. 

If Science moves forward in a definite direction, if it progresses suffi- 
ciently, if it does not stop on the way, it will find the same thing as 
what the mystics found. 

If one goes round long enough one must come back to the same point, 
And once you come back, you have the impression that there was never 
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k thing to find outside. Yes, it is like that, there is nothing to find outside 
urself. 


THE DIVINE GRACE 


: "There is a time d one heisa conscious enough to see that hings 
-in P are neither good nor bad. What they are and what 
- "effects are upon us depends entirely upon the attitude that we have towards 

them. The same thiüg, the same circumstance, identically the same, if 
^'taken as a gift from God, as a Divine Grace, as the effect of a total harmony, 
"helps ue ‘to become more conscious, more strong and more true. On the 

' other hand, taken as a blow given by Fate, as a bad force that seeks to hurt 

us will serve only to diminish us, make us dull and heavy; it will take away 

our consciousness, our force and the harmony. 

Í wish you all to have this experience. For when you have it, you 
become master of yourself, not only master of yourself, but master of the 
circumstances of your life, at least so far as they concern you personally. 
' And that dépends exclusively on the attitude that you take. It is not an 

experience that passes through your head (it may begin there); it is an 

' experience that may happen even in your body. Its completion however 
needs much labour for concentration, self-mastery, for driving the cóns- 
ciousness into Matter. The result of a shock received by the body from 
outside will vary according to the manner in which the body receives it. 
^ And the body can be so perfected in this line that you become master of ' 
accidents. . 

E ` This power some of you have, fully developed and realised i in the mind, 
the power, namely, to act upon the outer circumstances so that they are 
“altogether changed ‘when they act upon you. This power can come down 
into matter, into the physical substance itself, in the cells of the body and 
give to the body the same control over surrounding things. That is sure to 
come. This opens to you fresh horizons; it is one step on the way towards 
transformation. | 
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If you are truly in a state of intense aspiration there is no circumstan 
that will not serve to help you in the realisation of your aspiration. 
will come to help you, as if it were the perfect and absolute Conscious 
that organised all things around you. 

And you in your external ignorance may not recognise it, may at firs 
protest against the circumstances as they come to you, may complain and | 

*. try even to change them. But after a time you will have become wiser, 
Ns a little distance put in between you and the event, you will find out 
tat that was just the thing necessary for you to make the required progress. 

It is a Will, a supreme Good Will that.arranges every thing around you. 






* * 


If you say to the Divine with conviction, "I want you alone", the 
Divine will arrange all circumstances in such a way as to oblige you to be 
sincere. Something in you says, “I want nothing but you", and then all 

. thé while you want a hundred different things. Usually it is one thing parti- 
cularly that comes and troubles you and prevents you from realising your 
aspiration. Well, the Divine will come without showirig himself, without 
even your suspecting it and He will arrange circumstances in such a way 
that whatever prevents you from being solely given to the Divine, will be 
inevitably removed from your path. And then when all such things are 
removed you begin to complain and shout. But subsequently, if you are 
sincere, you remember that you said to the Divine that you belonged to Him 
alone. And then He will remain with you, all the rest will pass. That is 
the Greater Grace. 

Only you must say it with conviction—I do not mean that it has to be 
‘immediately integral, for if it is integral, the work is already done—but 
that the central will of the being must say with conviction, “I want nothing 
but you." Even once would be sufficient. That may take time more or 
less, some times it may extend to years, but you reach your goal. You are 
certain to reach. 


£z 


If you want a precise thing, if you have a special reason for invoking 
- the Grace, you must formulate your prayer exactly and clearly. Naturally, 
if you are in a state of complete surrender, if you are giving yourself, offering 
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ourself wholly simply to the Grace and you let it work as it wants, there 
nothing to say, it is all right. But after a time you must not begin to 
tion about what it has done, you must not say, “I did that with the 
f getting this". Indeed if you have in you the idea of getting something 
thef it is better to formulate the thing sincerely and simply, just as you see 
it. Thereafter it is for the Grace to choose, whether it will do or*not do as 
you want. In any case, you have clearly formulated your desire and there 
is nothing bad in that. It becomes bad only when it is not granted and you 
revolt. You must understand at that moment that the desire or the aspi 
tion that one has may not be very enlightened and that one might ask for a 
thing that is not exactly good for oneself. So one must be wise and say 
*Let Thy Will be done". | 

But so long as you have an inner perception and a choice of your own, 
there is no harm in formulating it. It is quite a natural movement. For 
example, if you have committed a fault and wish sincerely not to repeat it, 
I do not see any harm in asking for it. On the contrary, if you ask for it 
with a true inner sincerity, there is a great chance of its being granted. 
You must not believe that the Divine likes to contradict you. He is not at 
all particular about it. Only He may know better what exactly is good 
for you., He contradicts your aspiration only when it is absolutely 
indispensable. Otherwise he is always ready to give you what you want. 


* * 


If you have a very strong imagination, and you build up a formation 
of your desire in all details and if the structure is well made, complete and 
existing by itself, then you may be sure that if you live long enough the thing 
will be realised. What is not given at the disposal of men is the time 
it takes : it may be tomorrow, it may be the next moment, or it may take 
years and even centuries, but it will be realised. 

If to this power of imagination you can add a kind of creative power 
of the vital, then you raise a wholly living force. Like all living forces tend- 
ing towards manifestation, this force too will exercise a pressure upon 
earthly events in order to realise itself and it will realise itself. 

Only personal desires and personal circumstances are things that 
are not persistent or stable. After a time, a thing that interested you very 
much does not interest you any more: you think of another thing, you 
have another desire, you make another formation. But then if the earlier 
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formation had been well thought out and built up, then after having followed 
its course in space it would realise itself. You are putin front of your firs 
desire now realised while you have already embarked upon your secojd, 
or may be your third, or your fourth. You say then almost indignaffly, 
“But I do not want that, why does it come to me ?"—without however 
taking into account the fact that it 1s the result of your previous action. 
° But if instead of being desires these are aspirations for things spiritual, 
bs if you follow your line of regular progression, then it is absolutely cer- 
taf that you will get one day what you have imagined. It may be sooner, 
or it may be later if there are very many obstacles on the way. For example, `. 
i you have made a formation that is still foreign to the earth's atmosphere, 
then it may take some time to prepare the conditions for its appearance. 
But if it is something already realised many times upon earth and not too 
radical a transformation, then you can have it quickly provided you follow 
the line with persistence. 

And if to that now you add the ardour of faith and trust in the Divine 
Grace and that self-giving to the Grace which makes you await every thing 
from the Divine, then it becomes a formidable matter. You can.see before 
you: eyes things happening more and more, the most wonderful things 
realised one after another. 

But there are conditions to fulfil : a great purity must be there and a 
great intensity in the self-giving, and that absolute trust in the supreme 
wisdom of the Divine Grace which knows better than us what is truly good 
for ourselves. If the aspiration is offered to That and the offering is made 
truly and with enough intensity, the result will be marvellous. 

But then you must be able to see. When things are realised, most 
often people find that quite natural; they do not care to see even why and 
how it has so happened; they simply say, “Yes, but of course it had to be 
so". And thus they lose the joy of gratefulness. After all, if one can be full 
of gratefulness and gratitude for the Divine Grace, then that is the last 
thing; you begin to see that at every step things are exactly what they should 

' be and the very best that can be. It is then that Sachchidananda begins 
to gather Himself and refashion His Unity. 


NOLINI KANTA GUPTA 
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NILA RUDRA UPANISHAD 


Translation a 


FIRST PART 
OM 


. Ture I beheld in thy descending down from the heavens to the earth, 
I saw Rudra, the Terrible, the azure-throated, the peacock-featbered, 

as he hurled. 

. Fierce he came down from the sky, he stood facing me on the earth as 

its lord; the people behold a mass of strength, azure-throated, 

scarlet-hued. 

. This that cometh is he that destroyeth evil, Rudra the Terrible, born 

of the tree that dwelleth in the waters; let the globe of the storm winds 

come too, that destroyeth for thee all things of evil-omen. 

. Salutation to thee who bringeth the world into being, salutation to thee, 

the passionate with mighty wrath. Salutation be to thy arms of might, 

salutation be to thy angry shaft. 

. The arrow thou bearest in thy hand for the hurling, O thou that liest 
on the mountains, make an arrow of iL O M rid of the hills, let 

it not slay my armed men. 

. With fair speech, O mountain-dweller, we sue to thee in the assembly 
of the folk, that the whole world may be for us a friendly and sinless 

place. 

. That thy arrow idi is the kindliest of all and thy bow which is well 

omened and that thy quiver which beareth blessing, by that thou livest ` 

for us, O lord of slaughter. 

. That thy body, O terrible One, which is fair and full of kindness and 

destroyeth sin, not thy shape of terror, in that thy body full of peace, 
O mountaineer, thou art wont to be seen among our folk. 
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NILA RUDRA UPANISHAD 


9. This Aruna of the dawn that is tawny and copper-red and scarlet-hued, 
and these thy Violent Ones round about that dwell-in the regions in their 
thousands, verily, it is these whom we desire. 


Commentary 


a, Apasyam, I beheld. The speaker is the author of the Upanishad, a prince 
of the Aryan people, as we see from the fifth verse. He records a vision 
of Rudra descending from the heavens to the earth. 

Avah, down, is repeated for the sake of vividness. 

In the second half of the Soka the murti or image in which he beheld 
the Divine Manifestation is described, Rudra, the God of might and wrath, 
the neck and throat blue, peacock's feather as a crest, in the act of hurling 
a shaft. 

.2. He proceeds to describe the descent. He descended fiercely, that is, with 

wrath in his face, gesture and motion and stood facing the seer, pratyas- 
that, on the earth, and over it, adhi, in a way expressive of command 
or control. T'his image of Divine Power, seen by the prince in Yoga, 
becomes visible to'the people in general as a mass of strength, maha, scarlet 
in colour, deep blue in the neck and throat. Maha is strength, bulk, 
greatness. The manifestation is that of wrath and might. The people 
see Rudra as a mass of brilliance, scarlet ringed and crested with blue, ` 
the scarlet in Yoga denoting violent passion of anger or desire, the blue 
éraddha, bhakti, piety or religion. 

3. Rudra, whom we know as the slayer of evil, comes. The Rajarshi des- 
cribes him as born of the tree that is in the waters. Bhesa is by philology 
identical with the Latin ficus or figtree, afwattha. The aswattha is the 
Yogic emblem.of the manifested world, as in the Gita, the tree of the 
two birds in the Swetaswatara Upanishad, the single tree in the blue 
expanse of the Song of Liberation. The jala is the dpak or waters from 
which the world rises. The Rishi then prays that the Vata kari, mass 
of winds of which Rudra is lord and which in the tempest of their course 
blow away all calamity, such as pestilence etc. may come with him. — 

‘4. In the fourth verse he salutes the God. Rudra is the Supreme Ishwara, 
Creator of the World, He is the dreadful, wrathful and destroying Lord, 
swift to slay and punish. Bhdma is passionate anger, and the word ma- 
nyuh denotes a violent disturbed: state of mind, passion, either of grief 
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or of anger. Bhamamanyave therefore means, one who is full of the 
passion of violent anger. Rudra is being saluted as a God of might and 
wrath, it is therefore to the arms as the seat of strength and the arrow 
as the weapon of destruction that salutation is made. 

. Rudra is coming in a new form of wrath and destruction in which the 
Aryans are not accustomed to see him. Apprehensive of the meaning 
of this vision, the King summons the people and in assembly prayer 
is offered to Rudra to avert possible calamity. The shaft is lifted to b 
hurled from the bow; it is prayed that it may be turned into a shaft*of 
blessings not of wrath. In this verse the Prince prays the God not to 
slay his men, meaning evidently, the armed warriors of the clan. 


SRI AUROBINDO 
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CERTITUDES 


s the deep there is a greater deep, in the heights a greater height. 


Sooner shall man arrive at the borders of infinity than at the fulness - 
of his own being. For that being is infinity, is God. 

I aspire to infinite force, infinite knowledge, infinite bliss. Can I attain 
it ? Yes, but the nature of infinity is that it has no end. Say not therefore 
that I attain it. I become it. Only so can man attain God by becoming 
God. 

But before attaining he can enter into relations with bim. To enter 
into relations with God is Yoga, the supreme object.and the noblest utility. 
There are relations within the compass of the humanity we have developed. 
These are called prayer, worship, adoration, sacrifice, thought, faith, science, 
philosophy. There are other relations beyond our developed capacity, but 
within the compass of the humanity we have yet to develop. Those are 
the relations that are attained by the various practices we usually call Yoga. 

We may not know him as God, we may know him as Nature, our Higher 
Self, Infinity, some ineffable Goal. It was so that Buddha approached Him; 
so approaches Him the rigid Adwaitin. He is accessible even to the Atheist. 
To the materialist He disguises Himself in matter. For the Nihilist He 
waits ambushed in the bosom of Annihilation. 

Ye yatha mam prapadyante tadnstathaiva bhajamyaham. 


SRI AUROBINDO 
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TWO POEMS 


ASURA OF TAPAS 


N OGA by force of the titanic will, , 
The mind caught mercilessly and made still— . 
Fenced with barbed nerves electrified by fear 
Of the free world, the ascetic heart beats clear 
Of all the flushed variety of time— ' 
Lonely and lean, tortured by one sublime 
Mania of world-loss and self-sacrifice 
In the locked light of trance-immobile eyes, 
His body prostrate under his spirit's stamp, 
He turns rapt life God's concentration camp. 


DEva OF TAPAS 


He lives like the rhinoceros, alone. 

But in his solitude the world’s fires are shaped : 
Omnipotence looks out from a fathomless peace— 
Farness and freedom are the source of all light. 

The animal, drawn into depths and distances; 

Burns a pure power bursting a deathless gold 
Through the black heart and the grey brain of Time— 
An all-knowing Sun whose heat is infinite love. 

O loins remote, consuming each desire, 

Plunging the whole universe into an abysm of Bliss ! 


K. D. SETHNA 


* I6 


“SRI AUROBINDO AND. THE UPANISHADS | 


b Can -— THE TAITTIRIYA UPANISHAD 
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qus Knowledge is declared, thé Hsu Vidya E Thé 

Goal pointed out is nothing less than the Highest, param. And that‘one’ 
can reach only by knowing the Brahman. Brahman i is that which is Truth, 
Knowledge, Infinity. Brahman is the ultimate as also the intimate ‘basis 
and secret of all existence and one who would be master of life must needs 
know this veiled Reality of Brahman. All is Brahman because all has issued 
out of Brahman. All that constituents that make up the manifold creation 
not only of this material existence, the Earth, but of the several other planes 
of existence, have manifested out of His. Being, and He Himself has entered 
into every form, into each formation thus effected and presides over its 
career. He is the Strength which underlies the existence of every entity, 
the core of Bliss which is at the root of every life—whether in the individual 
or in the universal. The Spirit, the Self that activates both is the same 
Brahman who is also the supreme Transcendent. 

And the Self, this Reality of Brahman is and should be the’ di of 
ali wise seeking. Where is He to be searched ? He is to be sought, says the 
Scripture,—in a significant and cryptic passagé which contains the’ ‘seed’ 
and essence of a whole line of occult and spiritual discipline—He is: to be: 
found in the’‘cavern heart of being’, in the subtle spaces of mg neat of 
things. i : 

This is the teaching, the high knowledge that has been imparted. But 
all knowledge, unless it is translated into terms of one’s own consciousness, ` 
made a part of being, in a word, unless it is realised, remains a mental acquisi- 
tion, an addendum to-the store of impressions and reflexes which are gathered 
by the senses and other faculties of the mind or at best an enlightenment 
which gives a certain clarity to thought and serves as a background to life- 
activity. However, *the knowledge we have to arrive at is not truth of the 
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intellect; it is not right belief, right opinions, right information about oneself 
and things,—that is only the surface mind's idea of knowledge. To arrive 
at some mental conception about God and ourselves and the world is an 
object good for the intellect but not large enough for the Spirit; it will not 
make us the conscious sons of Infinity. Ancient Indian thought meant by 
knowledge a consciousness which possesses the highest Truth in a direct 
perception and in self-experience; to: become, to be the Highest that we 
know is the sign that we really have the knowledge. For the same reason” 
to shape our practical life, our actions as far as may be in consonance with 
our intellectual notions of truth and right or with a successful pragmatic 
knowledge,—an ethical or vital fulfilment,—is not and cannot be the ulti- 
mate aim of our life; our aim must be to grow into our true being, our being 
of Spirit, the being of the supreme and universal Existence, Consciousness; 
Delight, Sachchidananda." (Sri Aurobindo)! 

How to realise the Teaching, to make the Truth effective in one's own 
being ? The Upanishad proceeds in the last section, named after its centra] 
figure Bhrigu, to indicate the lines on which this most important, the 
practical part of the Vidya, discipline, is to be carried out. 


| VARUNI VIDYA 


i Bhrigu, son of the celebrated Teacher Varuna, aspired to know Brahman, 
the Truth Eternal, and approached his father for the knowledge : 


Lord, teach me of the Brahman.’ 


The Rishis of the ancient times, we have already noted, did not give 
any ready-made solutions to the problems of their disciples. They rather 
gave them verbal hints, pointed the directions in which the object was to be 
pursued and inwardly helped them with the needed guidance and strength, 
overtlyacting only on indispensable occasions. Thus did Varuna, the 
Teacher, reply : 


Food, Prana and Eye and Ear ard Mind and Speech—even these? 
1 The Life Divine (Vol. II. Chap. XVID). 
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Yes, each of them is the Brahman; you have to look upon each as a for- 
mulation of Brahman; look into and through them to the Reality they veil.t 
Anna, Matter, Praga, Life, the very sense-powers, seeing, hearing and speech, 
the Mind which presides over them—all these are the doors through which - 
one can enter Brahman. And, he added, in order to give the disciple a 
sure touch-stone on which to test the results of his effort: 


N Seek thou to. know that from which all existences are born; whereby 
born they increase and into which they enter in their passing hence. 
For that is Brahman.* 


Bhrigu was enjoined to seek for That alone which would fulfil the con- 
ditions of an Ultimate Truth. Any principle, any truth which did not answer 
to these criteria was to be naturally ruled out. 

These were the instructions with which Bhrigu launched upon his 
spiritual adventure. He did tapas; he concentrated all of himself in an 
intense movement of thought and directed the pursuit of his enquiry on 
the lines indicated by the Teacher. : 

As-a result of his concentrated effort he discovered that Brahman is 
nothing else than Matter itself. 


. He arrived at the Knowledge that Matter is the Brahman.? 


This perception seemed to satisfy entirely the conditions enunciated by 
his father. — . NL | 


1 Vide Kena Upanishad (1. 2): That which is hearing behind the hearing, mind of the 
mind, the word behind the speech, that too is the life of the life-breath, sight behind 
sight. l ; 
2 wdr ar sata waft watt ae Sit sima aq mafa 

safer a fefe ag Fat L n) 

Vide also the definitions of Brahman in other Upanishads, notably : 

'That which is the Luminous, that which is smaller than the atoms, that in which are 
set the worlds and their peoples, That is This,—it is Brahman immutable; life is That 
it is speech and mind. That is This, the True and Real, it is That which is immortal : 
it is into That that thou must pierce, O fair son, into That penetrate. (Mundaka II. 2) 

Releasing and maintaining all the worlds, He finally drew them back into Himself, 
(Svet. III. 2.) 
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^ For from Matter all existences are born; born, by Matter they increase <2 
enter into Matter in their passing hence. 


i 


But his satisfaction was short-lived. He doubtless realised that Matter 
could not explain everything; by itself Matter is inert and needs something 
else to vivify it. Also, Matter is found to be, on closer analysis, a result, a 
concretisation of energy which is a movement of a Force, not an original 
substratum. So he approached the teacher again and prayed : E 2 


Lord, teach me of the Brahman.? 
He was directed to repeat the effort, to continue the nus : 
By askesis? do thou seek to know the Brahman, 
for the Guru emphasised, 
_ askesis is the Brahman." 


Tapas, askesis, is really one,end, a projection of a movement of conscious- 

ness which when sufficiently deepened or heightened, merges into the 

Being of whom Consciousness is the very nature. That is to say, the self- 

concentration ultimately resolves itself into the basic origin of the entity 

in concentration which is nothing else than Brahman itself. 
Bhrigu engaged himself in tapas and 


He arrived at the Knowledge that Prana is the Brahman’ 
For from Prana all existences are born; born, by Prana they increase and 
enter into Prana in their passing hence. 


Again he perceived that even Prana was not all-sufficient.. It.evidently 


l aaga akama watt SIRIST p sata maa safer 
aa safa afwdfaafer — (2) 
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3 Hnergism of Consciousness. 
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needed a direction, an intelligence to guide it. He once again came.to the 
teacher and on his instruction concentrated his energies still further, and 


He arrived at the Knowledge that Mind is the Brahman. 
For from Mind all existences are born; born, by Mind they increase and 
enter into Mind in their passing hence. 


^ Still he felt a lacuna and waited upon the preceptor who counselled 
yet another term of tapas. The disciple persevered and discovered ‘that a 
higher principle than the Mind, a Power of TIULSISUOWIRUENS ue 
was the key. 


He came to know that Knowledge is the Brahman.? j 
For from Knowledge alone, all existences are born; born, by Knowledge they 
increase and enter into Knowledge in their passing hence. 


Even so, he felt his discovery incomplete. The source of all knowledge, 
of all power was that indeed, but was that all ? Where was the secret urge 
of all these manifestations ? What was it that impelled these various 
existences ? He once again pushed himself further on and at last | 


He arrived at the Knowledge that Bliss is the Brahman.’ 
For from Bliss all existences are born; born, by Bliss they increase and 
enter into Bliss in their passing hence. 


Thus did Bhrigu progressively realise in his own being that each of the 
principles that base and organise the several planes of existence,—Matter, 
the principle of the physical plane, Prana of the life region, Mind of the 
mental, Truth-Knowledge of the Higher planes transcending the Mind, and 
above all Ananda basing not only its own worlds of Bliss but the whole of 
the Manifestation,—are each a Truth of Brahman, but not the whole of 
It. They are several self-expressive formulations of the Being of Brahman 
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put forth by his innate Consciousness-Force, 8o many vibrant strings ‘that 
strike the a ec of the Creative Delight of Brahman. & 


This is the lore of Bhrigu, the lore of Varuna who has his firm. base in the 
highest heaven. 


The striking feature of this Vidya,? it will be noted, is Aik to arrive at a 
real i.e. full knowledge of the Brahman, one has not only to gain identity” 
with the highest state of Brahman-Being, but also to realise and assimilate 
in himself the truth of each tier of His manifestation; for each. principle in 
the Manifestation has its own Truth in the Creator-Brahman. Each is to 
be sounded to its depths and their several realities are to be realised and 
integrated in oneself if one is to attain to the whole Truth of Brahman. 

To sum up, we cannot do better than recall the words of Sri Aurobindo : 


“All insistence on the sole or the Aadma validity of the objective 
real takes its stand on the sense of the basic reality of Matter. But it is now 
evident that Matter is by no means fundamentally real; it is a structure of 
Energy: it is becoming even a little doubtful whether the acts and creations 
of this Energy itself are explicable except as the motions of power of a secret 
Mind or Consciousness of .which its processes and steps of structure are 
the formulas. It is therefore no longer. possible to take Matter as the sole 
reality. The material interpretation of existence was the result of an. ex- 
clusivé concentration, a preoccupation with one movement of Existence, 
and such an exclusive concentration has its utility and is therefore per- 
missible; in recent times it has justified itself by the many immense and the 
innumerable minute discoveries of physical Science. But a solution of the 
whole problem of existence cannot be based on an exclusive one-sided know- 
ledge; we must know not only what Matter is and what are its processes, 
but what mind and life are and what are their processes, and one must 
know also spirit and.soul and all that is behind the material surface : only 
then can we have a knowlege sufficiently integral for a solution of the prob- 
lem. For the same reason those views of existence which arise from an 
exclusive or predominant preoccupation -with Mind or with Life and regard 

Mind or Life as the. sole fundamental reality, have not a sufficiently wide 
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basis for acceptance. Such a preoccupation of exclusive concentration 
may lead to a fruitful scrutiny which sheds much light on Mind. and Life, 
but cannot result in a total solution of the problem. It may very well be 
that an exclusive or predominant concentration on the subliminal being, 
regarding the surface existence as a mere system of symbols for an expression 
of its sole reality, might throw a strong light on the subliminal and its pro- 
cesses and extend vastly the powers of the human being, but it would not be 
by itself an integral solution or lead us successfully to the integral knowledge 
of Reality. In our view the Spirit, the Self is the fundamental reality of 
existence; but an exclusive concentration on this fundamental reality to the 
exclusion of all reality of Mind, Life or Matter except as an imposition on 
the Self or unsübstantial shadows cast by the Spirit might help to an inde- 
pendent and radical spiritual realisation but not to an integral and valid 
solution of the truth of cosmic and individual existence. 

An integral knowledge then must be a knowledge of the truth: of all 
sides of existence both separately and in tbe relation of each to all and the 
relation of all to the truth of the Spirit. Our present state is an Ignorance 
and a many-sided seeking; it seeks for the truth of all things but,—as is 
evident from the insistence and the variety of the human mind's speculations 
as to the fundamental Truth which explains all others, the Reality at the 
basis of all things,—the fundamental truth of things, their basic reality 
must be found in some at. once fundamental and universal Real; it is that 
which, once discovered, must embrace and explain all, —for “That being 
known all will be known" : the fundamental Real must necessarily be and 
contain the truth of all existence, the truth of the individual, the truth of 
the universe, the truth of all that is beyond the universe. The Mind, in 
seeking for such a Reality and testing each thing from Matter upwards to 
see if that might not be It, has not proceeded on a wrong intuition. All 
that is necessary is to carry the inquiry to its end and test the highest and 
ultimate levels of experience." 


i * 


1 The Life Divine (Vol. II. Chapter 15) 

Vide also: E 

‘It is true that when Matter first emerges it becomes the dominant principle; it seems 
to be and is within its own field the basis of all things, the constituent of all things, the 
end of all things: but Matter itself is found to be a result of something that is not 
Matter, of Energy, and this Energy cannot be something self-existent and acting in the 
Void, but can turn out and, when deeply scrutinised, seems likely to turn out to be the 
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. The Upanishad then proceeds to warn the aspirant that in his zeal for 
attaining to Brahman in His utter purity or absoluteness, the universe around, 
the: material formultion of -His creative Consciousness-Force is not to be 

despised; in.the flight of the soul, the body is not to be rejected, annam na 
 mindyát, annam ne paricaksita- 

So too Prana, the-Life-force.and the other EET in creation. . They 
afe all put forth on purpose from the One Source and are mutually inter- 
dependent. Anna, Matter is to be accepted, fathomed, its truth vis à vis the 
other manifestations: of Brahman to be realised, me its potentialities sad 

a | "T se 


. for that too is Hy commandment unto labour.” 


t 


~ 


Matte the physical form depends upon the life-force to animate and’ sus- 
tain? it even as Praria depends upon the physical organism for its individual 
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action of a. secret Consciousness and Being : when the spiritual knowledge and experience 
emerge; this becomes a certitude,—it i is seen that the creative Energy in Matter is a move- 
ment of the. power of the Spirit. :Matter itself cannot be the original and ultimate reality.:. 

- It is true again that Life when it emerges becomes dominant, turns Matter into au 
instrument for its manifestation, and begins to look as if it were itself the secret original 
principle which breaks out into creation and veils itself in the forms of Matter; there is a 
truth in this appearance and this truth must be admitted as a part of the integral knowledge. 
Life, though not:the original Reality, is yet à form, a power of it which is missioned here as 
a creative urge in Matter. Life, therefore has to be accepted as the means of our activity 
and.the dynamic mould into which we have here to pour the Divine Existence; but it can so 
be accepted only because it is a form of a Divine Energy which is itself greater than the Life- 
Force: The Life-principle is not the wholé foundation and origine of things; its creative 
working, cannot be perfected and sovereignly fulfilied or even find its true movement until 
it knows itself as an energy of the Divine Being and elevates.and subtilises its action into 
a free chanel for the outpourings of the’ superior Nature. 

"i Mind ‘in its turn, when it emerges, becomes dominant; it uses Life and Matter as means 
of its, expression, a field for.its own growth-and sovereignty, and it begins to work as if it 
were the true reality and the creator.even as it is the witness of existence. But Mind also is.a 
limited and derivative power; it is an outcome of Overmind ór it is here a luminous shadow 
thrown by the divine Supermind: it can only arrive at its own perfection by admitting the 
light of a larger knowledge; it must transform its own more ignorant, imperfect and con- 
flicting powers and values into the divinely effective potencies and harmonious values of 
the supramental truth-consciousness. (The Life Divine Vol. II. Chap. 16). 

t II. 8. 7 
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station and action and feeds upon it as a fire consuming its fuel. Similar is 
the interdependence between the Waters, the streams of conscious energy 
and the Life-Force which effectuates itself through them. 
‘Emphasising the mutual relation of the worlds and the principles govern- 
ing them the Upanishad points out, that the very Earth which is the fullest 
. embodiment of the principle of anna, matter, is buoyed up, held in position 
eby Ether, Akdsa, the vast extension permeated with Lzfe-Force; but also 
this outspread, the expanse of Ether bases itself upon the pedestal of the 
Earth and feeds upon. it.: | 


` Vérily, earth also i is s food and ether is the eater. Ether is established upon 
earth and earth is established upon ether A 


Each m the pins 


Food is established upon food.” 


&* 


All is the Divine, the Brahman. He confronts the awakened eye wher- 
ever it turns, His is the force that moves in the characteristic activities of 
Nature, animate and i inanimate, and Histhe Presence that lends significance to 
every particle in creation. The aspirant should equip himself to receive 
Him on all the levels, in all the extensions of the Cosmic Manifestation. And - 
as he seeks he shall realise; for Brahman reveals himself in the manner of 
the seeking. In thé ancient language of the text : 


ous Him as F Dus shalt become Mighty; pursue Him as Mind, 
thou shalt become full of mind; pursue Him as adoration, thy desires shall 


bow down before thee; pursue Him as the Eternal, thou shalt become full of 
the Spirit, Pursue Him as the destruction of the Eternal that ranges abroad, 
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thou shalt get thy rivals and thy haters perish thick around thee and kin who 
loved thee mot. 


He is HEUS indeed! But in you also,—the scripture repeats: 


The Spirit who is here in man and the Spirit who is s there i in the Sun, lo, 
it is One Spirit and there is no other.? . 

And he who has imbibed and realised this High Knowledge does not 
decay and wither away in death like other creatures in Ignorance. On the 
other hand,—proclaims the sacred text in one of the most memorable and 
inspired perorations in Indian spiritual literature—he attains a sublime li- 
beration. When. the time arrives for him to leave the terrestrial life, he 
withdraws from it in a masterly manner, passing in controlled steps from 
state to state, each perfected, within, during the life-time, till he arrives 
at his nena destination of ineffable Ananda: 


He who has this knowledge, when he goes from the world having passed to 
the Self which is of food; having passed to the Self which is of Prana; having 
passed to the Self which is of Mind; having passed to the Self which is of 
Knowledge; having passed to the Self which is of Bliss....? 


In the utter beatitude that is now his natural state, he realises an 
untrammelled identity with Brahman in each of His varied statuses, the 
transcendent, the cosmic, the individual and 


Lo, he ranges about the worlds, he eats what he will, and takes what 
shape he will and ever he sings the mighty Sama. Ho! Ho! Ho! I am food! 
I am food! I am food! I am the eater of food! I am the eater! I am the 
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eater! I am he who makes the Scripture! I am he who makes! I am he who 
makes! I am the first born of the Law; before the gods were, I am, yea, at 
the very heart of immortality. He who gives me, verily, he preserves me 
for I being food, eat him that eats. I have conquered the whole world and 
possessed it, my light is as the sun in its glory 

Thus he sings, who has the knowledge. 


It is not to be concluded however that a complete identity with Brahman 
is possible only after the death of the physical body. It is possible to attain 
it here even when living. There are texts which describe the state | 
of the liberated man while yet on earth: e.g. the Song of Liberation? in the 
very Upanishad we have now considered: or in the Gita? where it speaks of - 
the Mukta and his way of life: brahmárpanam brahma havih brahmágnau brah- 
manā hutam; brahmaiva tena gantavyam brahmakarmasamahdind, Brahman 
is the giving, Brahman: the oblation, by Brahman it is offerd into the 
Brahman-fire, Brahman is that which is to be attained by Samadhi in 
Brahman-action. 


M. P. PANDIT. 
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IV 
S SINCERITY 


WE have seen what the Mother means by aspiration. Another basic 

element of the spiritual way taught by her is sincerity, which she 
regards not.only as a basic element, but as the leayen of all basic and essen- 
tial elements of spiritual life, If there is one thing that. can open all closed 
doors and lead straight to the highest spiritual achievements, it is sincerity; 
and if there is one thing without which no substantial progress can ever 
be made and nothing abiding achieved, it is sincerity. A sincere aspiration, 
a sincere faith; a sincere prayer, a sincere endeavour, can never go in vain. 
Whatever the difficulties of the path, however long and arduous the journey, 
however feeble and faltering the steps of the traveller, if there is sincerity 
in him, God's Grace will surely lead him on, firing his being, fortifying 
his wil, and replenishing his failing strength and courage., 

What is sincerity ? It is certainly not one of those simple copy-book 
maxims taught by ethical and religious teachers. The Mother gives it 
an infinitely extended and profound connotation. Viewed in her light, 
sincerity appears to be one of the signal conquests to be made in sadhana. 
It takes the sadhaka long years of unrelaxed labour to establish a complete 
or integral sincerity in his being. It is not enough for him to be sincere 
in his mind or in his heart in a general way; he has to be-sincere in every 
fibre and movement of his mind, in every feeling and emotion of his heart. 
But even this is not enough. He has to be sincere in all the parts of his 
being that are conscious, and also in all those that are not yet conscious. 
All that is subconscious or unconscious in him has to be raised into the 
light of conscioushess and rendered’ consciously: sincere, fully and joyously 
open to the object of the soul’s ‘seeking. Nothing in him, not even a cell 
of his body, must remain complacently entrenched in darkness and inertly 
indifferent or averse to the central aspiration of his being. It is only when 
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all the parts of his. nature with all their numberless elements have. become 
united with the soul in its aspiration for the Divine that he. can be said 
to be sincere, integrally sincere. This integral sincerity is the sine qua non 
of the supramental transformation, which: is the object of the Integral Yoga. 


Speaking on sincerity, the Mother ‘Says : 

*Sincerity is a most difficult thing to have, but itis also the most 
effective of things. If you have sincerity, you are sure.of victory. But. 
it must be true sincerity. Sincerity means that all the elements of 
your being, all its movements, each and every one, from the most 
spiritual to the most physical, from the inmost to the outermost, from 
the topmost. to the- bottommost, all parts, severally. and wholly and 
equally, are turned to the Divine, they ask for nothing else than the 
Divine, they live for and by the Divine." ‘ 


: “And it is not an easy thing. To be sincere in a part, to be sincere 
on the whole, to be sincere at moments. is easy enough; everybody 
can have or achieve that.much. It is within the capacity of any human 
being with normal goodwill to be sincere in his psychic movements, 
even if these are rare. But to be sincere in the very cells of your physical 
body is a still rarer achievement. To make the body cells.so one-pointed 
that they too feel they cannot live but for the Divine and in and through 
the Divine. That is true sincerity and that you must have."? 


We can see at once that not only all common ideas or notions of sincerity 
have been overpassed, but that a new; unprecedented. depth and compre- 
hensiveness have been given to the concépt of sincerity. “To make the 
body.cells so one-pointed that they too feel they cannot live but for.the 
Divine and in and through the Divine" is à conception almost staggering’. 
to the mind of the sadhaka who has just started on the path.of the Integral - 
Yoga. How to make the cells of the body sincere, the cells we are not con- 
scious of ? But those who have advanced a little know full well that, however 
difficult it may be, the conversion of the cells and their global turning. to 
the Divine is a crucial stage in the process of the integral self-surrender 
demanded by this Yoga. Sincerity can become complete and -perfect only 
when there is nothing left in the being, nothing in any part or movement 


1& ? The Yoga of Sri Aurobindo, Part VII, by: Nolini Kanta Gupta. 
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of the nature that is averse to the Divine or inertly irresponsive to His. 
Love and Light. : 

But how to achieve this sincerity ? It is a matter not of theory or sue 
lectual understanding, but of a single-minded and persistent practice. 
It is a matter of constant self-observation, constant self-correction and 
constant and trustful reliance on the divine Grace. For, as we advance 
in sadhana, we find that there are moments when, in spite of our best efforts, 
we feel we cannot take the next step forward—somewhere in the being a 
shadow hides a twist or a snag, and our consciousness fails to perceive it. 
It is at such crucial moments that our sincerity is put to the test. If we. 
are sincere, the divine Grace removes the shadow and exposes to our view 
whatever has to be' cast out of our nature or converted to its spiritual equi- 
valent. What is indispensable is an unsleeping vigilance and a tireless 
practice. l 


“First you must observe that there is not a day in your life, not 
an hour, not even a minute when you have not got to rectify or intensify 
your sincerity....You will always find moments in your everyday life 
when you try to deceive yourself. Almost automatically you bring 
forward reasons in favour of whatever you do....The real test of sincerity : 
the very minimum of true sincerity lies here, in your reaction to a given 
situation, whether you can take automatically: the right attitude and 
do exactly the thing to be done.’ 


This is only the rudimentary stage of sincerity. “...If you look into you 
with keener eyes, you will discover thousands of insincerities, more subtle, 
none the less seizable. Try to be sincere, occasions will multiply when 
you catch yourself insincere : you will know how difficult a thing it is."? 
What one has to do is to persist in one's efforts to make all the parts of one's 
being sincere, not by coercion—sincerity cannot come by coercion—but: 
by casting more and more light upon the parts that are obscure and turned - 
away from the Divine. “Even when you think you are sincere, there’ may 
be movements which are not quite straight, behind which, if you probe 
unflinchingly, you will find lurking something undesirable. Look to the 
little movements, thoughts, sensations and impulses that crowd the margin 


L 
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of your daily life; how many of them are fired with an aspiration towards 
something higher ?”! These little movements—the little thoughts that 
flit across your mind, the little feelings and emotions that ripple in and 
out of your heart, the little sensations, the little, fitful impulses that flicker 
and fade out in a twinkling—betray the elements of your nature that are 
Still insincere, still attached to the old ways of life and nature. A clear 

perception, a firm and detached observation and analysis of all yourself, 
and a silent but intent aspiration for more and more light in the conscious- 
ness are the best means of removing the obstacles to the establishment of 
sincerity in the whole being. The difficulty of the task need not be discoura- 
ging, for, the Mother says, none can be wholly sincere all at once; the pro- 
cess must needs be progressive. All that is asked for is that there must be a 
resolute and perspicacious central sincerity steadily spreading to all the 
parts of the being, and uncompromising in its rejection of all insincerities. 

It often happens that when there is some persistent insincerity in the 
being, suffering comes in some form or other to make us painfully aware 
of it, and compel us to grub it out. “If you discover anything clutching 
sticking somewhere in the depths, you must be ready to pluck it out, wholly 
erase it and see that no mark of it is left behind. Yes, sometimes you repeat 
your mistakes. You repeat them till your suffering. becomes too acute to 
bear and compels you to be sincere in spite of yourself as it were." But 
this is “an arduous and tortuous way", as the Mother says, this way of 
suffering. The sun-lit path of the psychic direction, the steady infiltration 
and permeation of the central sincerity is the better way, and much more 
speedily effective. 

Sincerity makes it possible for the divine Grace to act directly and sove- 
reignly. And when the Grace intervenes, it stimulates and accelerates 
the growth and infusion of sincerity in the whole-being. Mountains of diffi-. 
culties can be swept away in a trice by the Grace, which demands only one 
condition for its action—a sincere call and opening. “The Grace is equally 
for all. But each one receives it according to his sincerity. It does not 
depend > outward circumstances but on a sincere aspiration and 
openness.” 

What are the enemies of perfect men ? “The greatest enemies of 
a perfect sincerity,” says the Mother, “are preferences (either mental, 
vital or physical) and preconceived ideas. It is these obstacles that must 
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be overcome."! Our preferences may bé mental, vital or physical. -They 
are nothing but selective likings, derived from habitual fancies,’ desires, 
automatic attractions etc. They are basically irtational.and arbitrary. Even 
our highest intellectual preferences are born of mental narrowness and 
conservatism. They preclude an. unfetteréd approach. to truth, a wide and 
equal reception of the touches of the world, and an impersonal, universal 
outlook. Our preconceived ideas are the constructions of our mental igno- 
rance. They are no less arbitrary and irrational than our preferences, and 
stand stubbornly in the way of óur being sincere to the Divine. They do not 
allow us to look at life in its entirety and indivisible unity, and accept the 
working of the divine Will within us and without in a tranquil spirit of faith 
and confidence. On the contrary, ‘they induce us to challenge the ‘divine 
working and doubt its wisdom. Cocksure of the correctriess of our ideas 
and convictions, imprisoned in our preferences and prejudices, perpetually 
swaying between attractions and repulsions, we grope about in darkness 
for fragments of truth and catch only broken and. distorted reflections. of | 
them. We are proud of our moral ideas and ideals. We want philosophy, 
religion, spirituality, all to conform to them. We never suspect that they 
are some of the worst barriers to our perception and reception óf truth. 
How is sincerity possible in such a state of blinkéred vision ? So long as 
we expect the working of the infinite Force to conform to óuf puny, mental 
standards and respect our callow, pretentious principles, we cannot bé 
sincere to the Divine. It is, therefore; essential that wé pull down all our 
mental constructions, make a clean sweep of all our preferences and pre- 
judices, break away from all attachments, expel all desires, oppose an uri- 
shakable equality to the insidious forces of attraction and fepulsion; and 
learn to regard the world and all beings with the imperturbable calm: of a 
wide, detached and impersonal corisciousnes$; if we' aspire to rise into the 
infinite freedom and, all-comprehending . knowledge ‘of the’ divine 
existence. It is only in such serene, impersonal wideness that we can-cultivate 
sincerity and call upon the Divine to liberate and transform our ndture. 
Sincerity can develop only in the inner freedom and wideness of our being, 
and nothing can be so prejudicial to its growth. as pog and 
preconceived ideas—they cramp and stifle it. 

Itis our preferences and preconceived ideas again that make us complain 
of the conditions and circumstances of our life, if they do not happen to be 
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quite to our liking or convenience. To complain of the difficulties of life 
is a kind of insincerity. It implies want ‘of faith and confidence in the Divine. 
It is a common experience in spiritual life that our greatest conquests and 
achievements are almost always wrung out of the worst difficulties and 
obstacles. To' ‘complain and grumble is to lapse into doubt and ‘darkness, 
and become unsteady. But, instead, if we quietly ‘offer our difficulties to 
the divine Force, which is the dynamic aspect of divine Love, it will turn 
them into blessings, and help us derive from them thé knowledge and strength 
needed for the next step forward. Sincerity réquités a constant inner refe- 
rence of all our experiences, happy or painful, to the divine Mother, so 


7 that she may turn them to good account for our transformation. Sincerity 


imparts to us the inner perception that, whatever the appearances may be, 
it is the divine Love that arranges from behind all the events and circum- 


` stances of our life i in such a way that each of them is meant to conduce to 


our progress, if only we know how to face them with faith dnd confidence. 


To complain, to grumble, to be impatient is always a'sign of insincerity. 


. The Mother associates transparency with sincerity. She says that 
one who is sincere cannot but be transparent. ““When some one comes to 
me and I look at him, I look into his eyes, straight into his eyes. If the person 
is sincere, that is to say, transparent, I enter into him through his eyes 
and I see his soul clearly. But when I look and see in his eyes a cloud, and 
then a screen or continuing farther I meet a wall or something very black 
and when I find I have to pass through all that and drill holes at places to 
go through, even so at the last minute I am not sure if I do not stand against 
a bronze wall that refuses all entry, then in such cases I do not find the soul, 
and the person I can declare to be not sincere. Literally, such a person is 
not transparent."! Sincerity abhors all camouflage and smoke-screen, and 
repels all tendency to dissimulation. It insists upon a perfect transparency 
of the whole being, and is the most powerful force for its harmonisation and 
integration. It calls forth the latent powers of our being and at the same 
time ensures the intervention of the divine Grace. *Sincere calls surely 
reach and receive an answer", says the Mother. "Those who are sincere, 
I can help and turn easily towards the Divine. But where there is insincerity . 
I can do very little.’ 

I have dwelt at some length on sincerity, for it is essential to under- 
stand what the Mother means by it and why she attaches to it the greatest 
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importance. The Integral self-surrender that is demanded of the sadhaka 
of the Integral Yoga is impossible of achievement without an integral sin--. 
cerity. And perfection in sincerity is victory itself, for, then, in the condi-. 
tion of perfect sincerity, it is the divine omnipotence that acts and achieves; 
and when the infinite divine Force acts freely and sovereignly i in a mature. 
rendered transparent and receptive, what is there that is impossible to 
jt? 3v xd 

„ “When I say that if you are sincere you are sure of victory, ‘I mean 
that kind. of sincerity, whole and undivided : the pure flame that burns 
like an offering, the intense joy of existing for the Divine alone where no- 
thing else exists, nothing has any meaning or reason for existence but in the 
Divine, Nothing has value or interest if it is not this call, this aspiration, 
‘this. opening to the supreme Truth; all this that we call the Divine. You 
must serve the only reason for which the universe exists.: take it away, 
all. disappears. iin 


"3 | ER RISHABHCHAND 
We Seu (To be continued.) : 
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ANY have been the ideals of ‘the great man’ Vand ‘the leader’, which 
different cultural epochs have raised before man’s eyes. The ‘hero 
of the Vedic and the Upanishadic times was the Rishi. He was the seer; 


"one possessed of the power of spiritual seeing, of intuitive knowing, of . 


suprarational cognition. Just as the ordinary man seeks to live by his 
reason, organise his environment by thought, so did the Rishi attempt to 
live and organise life by the light of intuition. In place of the rational- 
power of the mind, the intuitive knowing of the soul was his principal 
guidance, his chief reliance. He did not renounce the world. Even when 
he lived in the forest, he could have been a married man and he definitely 
cared to possess lots of cows. His attitude towards the world was one ‘of 
acceptance. In his Ashram he discovered the foundations of life, on which 


‘he sought to create the society around him and we today recognise that 


the original and surest foundations of our Indian cultural life were laid 
down by those Rishis of yore. 

Later on, when popular religions arose the ideal man and the feader 
that was raised up was the saint. In the latter-day Hinduism, in Buddhism, 
in Christianity, in Islam, the ideal man is the saint. He is essentially a 
holy person, a man of prayer and worship, of love and compassion. But 
he gives up the world, he is not of this world even when he lives and works 
in it. His attitude towards it is one of non-acceptance, it is at best a stage 
of preparation for the hereafter. The sense of sin too is quite keen in him. 
He is perhaps born of moral conflict and is a representative of the moral 
struggle. He has fought and won a moral battle and thus become a saint. 
And when he does so he realises God and soul too. He then awakens to 
the spiritual realities of life. But these realities, for him, arise out of and 
stand against the background of popular religion, which means that whole 
system of life which seeks to lift the common mass of mankind through 
different observances and practices towards spiritual living. The result is 
that his spiritual realisations are, as it were, conditioned by this fact 
A saint is not a scientific explorer of the spiritual realms, nor an artistic 
creator of life. He is a holy man, seeking and doing the will of God, 
carrying the burden of his fellowmen and trying to alleviate 1t n his entire 
energy of will and devotion. | = 
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The age of science has powerfully influenced modern life. Apart 
from the technological changes, it has contributed a new motivation to 
life, which now strongly determines the mentality of the race. It is that 
of dispassionate observation and truth. It appears that this new motivation 
of our mentality has struck a fairly deep root and that it will affect the future 
developments of human culture. Popular religions have so far, on the 
whole, fought a defensive and, therefore, a losing battle against science 


and its rising spirit. But science has led to certain crises of its own, which" 


has turned men’s mind increasingly to religion. This new interest in reli- 
gion, however, has a quality of its own. It is an interest in the psychological 
truths of religion, in its spiritual processes, in its power to integrate and 
fufil human personality. 

' Fhe various positive religions have not yet duly -awakened to this 
new development of the religious interest, but it appears that they are 
being influenced and guided by it more and more. In consequence one 
might say, a new religion, a religion of spiritual life, is slowly taking shape. 
. In it all the positive religions are sympathetically comprehended, as valu- 
able contributions. But the emphasis is on their inner experiential parts, 
the spiritual processes, and not on the external ceremonial observances 
or even the credal parts. When the positive religions can recognise the 
great creation of religious life, which has incipiently started, they will be 
able to cooperate with it more and more and then a new cultural era’ will 
perhaps be ushered in. Scientific rationalism will then tend to rise to 
the level of spiritual intuitionism. The diverse religions of today will 
then, as it were, be reborn, incorporating into themselves the scientific 
spirit of dispassionate observation and truth, into a unified seeking for 
the spiritual Reality. That is the way that science might influence religion 
and that is also the way how it might itself get modified by religion. 
If the trend for such a growth in buman culture is today noticeable and 
its development warrantéd by the circumstances and conditions of 
contemporary life, then itis not too much to say that the saint of the great 
days of popular religions will, in the coming time, become the scientist of 
spiritual truth and reality, the seer of the Vedic age reborn with the 
additional enrichment of science and the rest of modern experience. ' 


(Contributed to a Sympos on *Saints’) 
— INDRA SEN 
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HIS word has not been consistently rendered by Sayana. He has 
given the meaning “Dura Deshat"—in general and has varied 
this “Dira Desh” from earthly distances to the distance from the . 
Sun to the Earth, or from the clouds to the earth. He has even 
accepted the distance as “Dyulokat” “from the heavenly plane". 
(1.35.3). The word does not merely mean “Very far" or "from a very 
great distance" in the physical sense only. Paravata signifies a plane 
of being or consciousness above the ordinary. So, that, it stands for some- 
thing that is very “High”, “Something Supreme” than which nothing 
can be higher. It also thus stands for the "Beyond". But this “Beyond” 
is not something merely aloof—it is something with which the human 
being and the Gods can and do connect themselves. In fact the lower 
levels of being derive their substence and sustenance from this 'supreme' 
or the “Beyond”. 

This word like *Parmé Vyoman” retains its spiritual significance in 
the Upanishads and in later philosophical literature. The sense “very far" 
would symbolically indicate "levels or planes of consciousness far from, 
or far above the ordinary human consciousness" | 

There is another similar form Pürüvatà : which is also used in the 
Veda. Sayana in his commentary explains it as “Paravaté Dura Dishat’’. 
V.s2.11 and then adds “‘Anatarikshat’’. 

In VI.61.2 The word used is “P&ravataghni” for Sun Sayana 
explains : Pārāvarè Pararvarchi tiré—and then quotes Yaska Paravataghni 

——“Paravaraghatinim” (Ni.2.24) which can only mean “one > who kills or 
destroys the Paravara’’. 

But Sayana goes beyond comprehension when he explains “‘Paravatam”’ 
in VII.100.6. He says: “Paravat Nümaksya Kasyachitchhatroho” 
*Dhanam". | 
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So Pārāvat becomes an enemy of Hara whose wealth he has to “open” 
and give it to Sharabha ! 

My contention is that these inconsistency in the interpretation of 
“Paravat” and Paravat are not indispensable, that it is possible to adopt. 
a grammatically justifiable sense which is accepted by later Sanskrit lan- 
-guage .and retained. That sense is “The Beyond"—"the Highest"— 
“the Supreme" indicating higher than human consciousness. 

Sayana's meaning of “far country" or “a distant place" does not 
hold on the basis of internal evidence of the.Vedic hymns: Take 
"V. .53.8 a, hymn to the Maruts, the storm—Gods—by. M E 
_Atreya. 

, *a Yat mura divah à antarikshat amat uta mà ava Sthita paravatah" 
At is clear from the rik that the Seer distinguishes between the three Divah, 
Antariksha and Parávata. _ 

“Come. O Marut, from the heaven or from the Antariksha . Or 
an your home!; 2 not abide in the Paravata—the  supieme 
. Beyond", | 

Even if one takes the sense that Divah, and “Antariksha” are the 
 Beyorid — "Parüvata" even then it establishes the distinction between the 
. three and also the psychological nature of the “Beyond”. 

This is supported by evidence from other hymns. For example, III. 

o. (8. and 9). In this Rik addressed to Indra a contrast is indicated between 
E^ c and  Paràávata.  Sayanà* takes the usual sense “from 
near" and “from far". He adds a grammatical rule qXT4Q: | stiga 
fr afti ie. dq, vat,—in Veda carries the sense of a verb “from 
Beyond.” ; 

n: “O Killer of Vrita, come to us from proximity or from the Beyond ; = 
ad then: in III.40.9. "he. seer says— "Thou art being invoked, O Indra, 
in the region. between the Beyond and the Below". Here the rendering 
‘Arvavata’ must be in opposition to  Paràávata. Parávata is the. 
':, Supreme, Beyond, the Highest, then Arvavat must be the lowest one, the 
. subconscient, the inconscient plane of being. The Seer is calling Indra 


` 1 Amat. Savina explains in two ways Strength or force: “Balam” as in IX. 97.85 
VIII. 12. 24; V. 59. 2; He also makes it mean “Home” “Griha” as in I. 124. 12, II. 38.6. 
In case the first sense is accepted it would'be *by your force". 
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/ 


in the Antara in the region between the two ie. the human cons- 

ciousness. | | 

In IIL37.11 three regions are thentioned : Arvavata, Paravata and 
Ou-loka. ayers renders "Ou-loka" as uttamo lokali “the highest 
plane", | 

"Come to us, O Powerful one, from the lowest or from the highest 

« (region) : O: Bearer of the thunderbolt, Indra, come from that plane of 
thine, the highest region". Indra, being a universal God, Master of.the 
Higher Mind, can come from below or from Beyond—or he can come from 
thé highest plane which is his. ps 

In Liri6.9 the word “Parāvatam? is split up in the Padapatha 

into “Para” and “Avatam”. Sayana gives the sense of “well”. to 
"Avatam" “Kupanam etat". This “well” is peculiar; it is Utchha-- 
budhnam “Its foundation is high up and it is “Jihmabaram “with 
an oblique or crooked (or hidden because deceitful) door". This well 
is Parā—“high up". So the water oozed or trickled “Ksharan”;. ‘but 
"Na payanaya”—‘“it was not for drinking"—i.e., could not be drunk.by 

 Gotama who was thirsting for a thousand gifts or delights" Rayé) 
Rayi or Rayé stands for happiness in the Veda. [Even in the Upanishad. 
the sense ‘continues: compare Isha: “Agnenaya Sapi Räyè 
Asmän”. 

If Parāvata is Eben as one word meaning the Supreme or the Beyond 

' even without introducing the idea of-the well, the word Parávata. can in- 
dicate the ocean or waters. From there the life-sustaining waters. trickle 
but are not utilisable for satisfying thirst of the human being. Even the 
“well” fashioned by the Ashwins indicates that the source of all delight 
(Rayi) is above. Its basis or foundation is not below, or lower down, but 
high up. It is like the famous Ashwattha (Pipala) tree that represents the 
Cosmos in later Indian Philosophy and Yogic literature, whose root. is 
high up “Urdhwa Mulam" and whose branches project downwards “adhah 
Shakham” (Gita). 

. These hymns show Pariivata as a plane Beyond, the supreme ae even 
the Highest plane, and the Gods are called, evoked to come from there. 
It also can and does act on the human being. In I. 73.6 we have Parasharas’ 
hymn to Agni “Ritasya hi Dhenavah Vavashánáha Smat Udbni Pipayanta 


39 


THE ADVENT. ^ ^ c 


Dyubhaktaha F Parüvatah. ‘Sumatiin bhikshamanáha vi Sindhavah ' Samay 
Sasruh Adrim”. 
aa fe a: aaa: wn SA dete era: 
qq: sper firarqor: fr fena: TTD Wu SP 
Lor far. arp afaat Trae: wv freer gfe TATA | 
The translation i is :-—~“The milch-cows of the Truth, enj joyed i in heaven, 
full-uddered, desiring us, have fed us with their milk : praying for tight- 


thinking from the Beyond the Rivers flowed wide over the Mountain." 
Sri Aurobindo. `> | il 


Fad 


Fhe: Rivers “praying for right thinking from ‘the  Bejónd"-—dhowi U 


= the Beyond: acts. on the Rivers, i j.e. currents of consciousness. Thus the j 


“cows of. Tru >, and Rivers “praying for tight-thinking” . shows the sensé 
to be symbolic. . 

‘Take I. 35.3, a Pe to ) Savitá, the Sun-God. The Second line runs 
—~“4 divah yati savita, paràvatah. apa Vishwà durità bādhamānah”. “The 
God Savità comes from the Beyond obstructing —(destroying) all wrong- | 
goings’ SUME 

' The connection here i is. ; clear TA the coming of the Sun of the Truth 
from Beyond, from the region of the. supreme, and the elimination of wrong í 
movements,. the movements. of i ignorance, those which. are called Sin. 

- Sayana. as usual has his irn "from far region" and he adds f 
“Dyulokat” “from heaven”. " 
- Tn TEL: 9.5 Matarishwa leads ‘Agni—Fite, from the Beyond for the » 
Gods—.'.. E 
. * “As. if -one whio of himself has sped away, and utterly disappeated dus 
s Life -growing id the. Mother, led from the Beyond: for the Gods, i 

ffchtürned out on everyside” . v i 

" “Sasruvinsam” iva—like one who speeds or " moves, *"I' mana". 
of. himself; Agnim--To Agni; ittha, utterly; Tirohitam,. disappeared, E 
énam: him;-à nayàn-—ed;. mütarishyà—one who Brows or sleeps dn the. 
Mother, the Life-force; Paravatah from the Beyond; Devébhyah—for the ` 
. Gods; mathitam, Churned out; Pari—from all sides. z 
In 1.°34.4 n OIG is used with reference to the Ashwins. The whole 


1! ors shared by heaven. 
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Sukta hades of “trifold” > (trii) things. to De done. In this Rik also “tr 
and tisrah" occurs. 

“Ye Lords of the journey, Lords of the citis from three (planes) 
of the Beyond come as the wind uu like the self that comes to 
the bodies." 

"Here there is an indication that the Beyond has several levels or planes 
of itself. Here three planes or three Beyonds are mentioned, It can refer to 
the three principle of Infinite supernal —Sat, Chit and Ananda though 
there is no open mention in the hymn. 

In I. 39.1, a hymn to the Maruts—the storm—Gods, the indication of 
the action from the “Parévata, the Beyond, is availlable. | 

O Maruts; O Shakers of the world, when you really throw forth your 
force (of cónception or idea) from the Beyond like the pure brilliant light 
(radiance)." 

The Maruts throw the force which they bring from the Beyond down- 
wards into men like the light which is projected down towards the earth 
from the Sun. ~ 

In I. 47.7 The Ashwins are invoked to come from wherever they 
may be. The Rik says: 

“O Lords of the journey, if you are in the Beyond or, above the over- 
whelming plane (Turvashé) from there by the easily turning chariot come 
tó' us, along with the rays of the Sun".- 

The' Gods abide in the Parávata, the Beyond—the plane of Infinity, 
the Paramé- Vyoman, the supreme ether of consciousness. ae descend 
to the human consciousness from there. 

In I. 48: 7 the Goddess Usha, is invoked. She. is called in I. 48. 2. 
*Ashwa Vati” ‘full of Horses", *Gomati"—"full of cows" i.e. full of vital 
energies and Rays of Light." *Sunrità irayanti", “She who impels the happy 
Truths.’ Then again in I. 48.12 the seer prays : “hold in us, O Usha, the 
plenitude—(Vajam), full of the Ray-Cows and full of the Horse-energies 
desirable and full of hero-power." 

The Rik can be translated as : 

“Usha Yokes her hundred (chariots) from the Beyond, above the 
path of rising of the Sun; this blissful Usha in her chariots goes specially 
towards human beings." 
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In I. 112. 13 the reference is to the Ashwins “Those powers of yours 
by which you go round the Sun in the Beyond—(by them come to us)." 
The Ashwins, the Lords of bliss, go round the Sun of Truth in the 
Beyond, as other Gods also do the same on the level of the Truth, It is 
Truth that is the source powers of the Gods. | 

In VIIL 12.17 Indra is invoked in this manner : 

“O Shakra, O Powerful (Indra), even though thou drinkest (of the 
Soma) in the ocean, the Beyond! yet do thou take delight in the Soma pressed 
out by us in cool streams." 

In VIII. 32.12 Indra who has seen the nourishing Comi is fiv to 
come from three planes of the Beyond “Tisrah Paravatah” indicating the 
three supernals beyond the. Mind, Sat, Chit and Ananda—though they are 
not named in the Rik. 

In IX. 39.5 the contrast is besar un us and “Arvavata”. The 
first indicating the Beyond, the second representing the Nether regions, or 
the subconscient. 

In IX. 44.2 the seer speaks of Soma as *Matijushtah"—"'pleased by 
our mentalising” and “Dhiyahitah”—“founded in our thoughts". This 
' Soma is being led in the Beyond (on the Beyond)—"'Parávati Hinvé". 

IX. 65.22 speaks of three sources of Soma: “Paravati”, Arávati and . 
“Sharyanivati”. It is interesting to find in Sayana himself a ce. that men 
give the symbolic sense of "Sharyanavati". 

Usually, it is supposed to be a hilly place near Kurukshetra, ise the 
Soma plant was found in plenty. In explaining Sharyani Sayana says 
Hinsitavyáni. Yadva hantavyani rakshánsi" (IX. 68.2) The sense if 
extended to "Sharyanavat" would mean “those that deserve to be killed”. 
Soma, the wine of. divine ecstasy can flow from the killing of undivine forces 
also. Soma can flow from. the Beyond, Paravati, from the Below—the : 
subconscient and from: the destruction of those that ee to be killed, 
(the undivine powers). 

In IX. 68.6 and IX. 111.2 the reference to “Parāvata” clearly supports 
the symbolic meaning already given : Soma is said to come and fill up the 
Vessels from the Beyond; and like the Saman Chant ns from the 
Beyond. 


1 or “ocean of the Beyond". 
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In I.128.2. A hymn to Agni, the reference to Agni being brought from 
the Beyond by Matarishwa, the wind-God is clear. “I serve the Fire, that 
makes effective the sacrifice, by the path of the Truth, by obeisance and by 
offering (or by obeisance with offerings)—offerings that extend the God- 
heads (in us); he does not diminish in his acceptance of! our strength 
(vigour) by his splendour, he, the God, whom Maátarishwà (the wind-God) 

from the Beyond, made to shine for man,—made to shine from the Beyond.” 

VI. 61.2. The word *Párávataghni" used as an adjective of Saraswati 
—the River or stream of inspiration, means that Saraswati kills the Beyond. 
This is in the sense that she brings the currents of inspiration from the 
Beyond and makes them available to men. Thus She brings the Beyond 
into the region o experience of men. The Beyond then ceases to be the 
Beyond for him. 


References : I. 34.7; I; 36.18; I. 39.1; I. 47.7; I. 73.6: I. 92.3; I. 112.13; I. 116.9; I. 119.8; 
130.9; I. 128.2; III. 9.5; III. 37.11; III. 40.8 & 9; V. 53. 8; VII. 12.14; VIII. 32.22; IX: 
37.5; IX. 44.2; IX. 65.22; IX. 68.6; IX. 111.2. 
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1 or tenderness or grace. 
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MEMORY, SELF-CONSĊIOUSNESS AND THE IGNORANCE: 


rPURNING to man’s present "consciousness of a partial, T 

it would seem that memory plays an important role in man's mental. 
development. For memory links together our experiences and relates them 
to one and the.sáme individual. But memory rests on the process and suc- 
cession of ‘Time, arid the real truth of things lies behind this process, in a 
. Consciousness of which memory is but a process ànd utility. Memory is 
one of the many powers of Mind; and Mind is the action in us of what is 
behind, a Consciousness-Force. 

We begin with memory.as a function of mind, in ardet to consider the 
nature of the Ignorance in which we dwell. There is, first, the memory of 
self, our conscious-being in relation to Time. Memory can only discern the 
moment of the present and the experiences of the past. It cannot discern 
the future and even along the past it is limited to a certain point in the 
individuals mental development. 

The important fact of memory is that it has the sense of a persistent 
continuity either of an endless past or of experiences from a higher or deeper 
plane of our being. At the same time we see that our actual experience 
relates to the present, and the past is largely a mental phenomenon; hence 
this sense of continuity may be only a mental idea or even a hallucination. 
And even if there is an eternity of the universe, or of what is beyond, the 
mind may falsely transfer this eternity to our own conscious being, thus 
giving the impression of persistence. 

In order to settle on the truth in these speculations we must look beyond 
the experience of the surface mind and its attachment to a momentary 
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present. We have to see how far our faith in our immortality, beyond the 
physical dissolution, is a reality. 

Ordinarily we conceive of eternity only as a succession of moments in 
eternal Time. But how do we know that an eternal Time exists? Or per- 
haps eternal existence is merely an indivisible flow measured out by suc- 
cessions of experiences. An eternal Existence must be beyond Time itself; 
in the timeless. But the knowledge of the timeless is beyond Mind, it is a 
supramental knowledge. s 

We thus see that the very nature of our mind is Ignorance; that is, a 
limited knowledge of the present and memory of the past, conditioned by a 
temporal and successive view of experiences. : Ordinarily the Mind can only 
seize a small segment of Time, and hence it is even more ignorant of the 
time-transcending eternity. 

But there is a power of self-knowledge beyond the Mind. What then 
is the relation between these two powers: the Knowledge and the Igno- 
rance? It is the Knowledge that knows its timeless self and sees Time within 
itself; while the Ignorance is a partial and superficial action of the same 
Knowledge which sees itself only in Time. 

. We cannot say that the superconscient is blind to the temporal exis- 
tence; but rather that there is one conscious existence with a double phase 
of consciousness. One is partly conscient in mind; the other superconscient. 
The former is a knowledge in Time; the latter is timeless. 

The Upanishads speak of the Absolute contained in both the Know- 
ledge and the Ignorance as the way to immortality. The complete knowledge 
is transcendent and is the origin of the temporal universe. The Ignorance 
is divided in its knowledge, dwelling in the moment and the divisions of 
Space. It is the Ignorance because the knowledge of unity has been put 
behind it, and it cannot know itself or the world completely. At the other 
pole of existence, where we are conscious only of the featureless Absolute, 
and made to ignore the manifestation, it is also another kind of blindness. 
For the divine consciousness - embraces -both the immutable One and the 
" mutable Many. 

Mind in its passage p Time, dendi on Memory. But memory 
is not a true substitute for the direct integral or, global perception. Mind 
only has the direct consciousness of self in the moment of the present. 
Memory, imagination and thought make up for the deficiency in the sense 
perception of the immediate field of space. But all these, in comparison 
with the direct. consciousness of self, are indirect channels of knowing. 
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Mind therefore comes to regard all these channels as illusory or di 
and seeks only the timeless repose of the Eternal. 

Behind the surface action of mind there is a stable consciousness where- 
there is no division between the present, and the past and future. We can 
become aware of this consciousness when the activities of mind fall silent. 
It is in this immobility of the self that we come to regard the sole reality as 
both timeless and actionless. But the real self is capable of ‘both the mo- 
bility in Time and the immobility at the ‘base of time. This i is the PEE 

Soul as self and lord of all existence. 

| Regarding mind and memory from the point of view of sell-ekperietice, 
instead of self-consciousness, we get a clearer picture of the Ignorance. 
It is the soul that supports the action of mind on an immobile self- 
consciousness, and while embracing all things, dwells in the mind’s move- 
ments. The surface mind, unaware of the essential self, is aware only of the 
future, grasping the present and storing it as memory. This is but a 
fleeting and uncertain knowledge. But the Seep knowledge i i$ stable 
and eternal. 

Time is the sum of conscious existence turned into action. Iri man, 
.experience is stored as knowledge and expressed as action—mental, vital 
and physical. The surface being is the active being in us, restricted: by the 
moments of Time. All that is kept back in the unknown is subject to a 
continual reconquest of what the being seems to have lost. ' on 
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CHAPTER JX. ^ ^ 
MEMORY, EGO AND SELF-EXPERIENCE . 


The mental being, by direct self-consciousness, becomes aware of 
its eternal soul-substance, the self behind the ego. This inner soul or self 
is unaffected by the mental distinctions: of time or space. Ordinarily’ our 
language expresses the relations of the surface consciousness to the en- 
vironment: But when we detach ourselves from these relations we see that 
the self does not in any way change by these outward changes. 1t i$ 
featureless and relationless. 

The Timeless Self can freely regard Time as a thing reflected in it 
and as the cause or the subjective field of a changing experierice. While 
the surface consciousness is constantly adding to its experience by which 
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it becomes modified, the deeper self supports this mutation and remains 
itself unmodified. Living only on the surface we cannnot think apart from 
- this mutability. The self then is but a' stream of idea and experience. We 
thus experience only a flux without a real whole, a transitoriness in:which 
Time is the only real existence. zT 

- This surface consciousness, a constant shifting of Time-point, is a 
subjective phenomenon. It is conscious of changes more closely round 
"itself. But these impressions also affect the mental consciousness. From 
this.point of view the change of circumstance, the stream of the cosmic 
movement, appears as causality. The Mind. has, therefore, an indirect 
mutable self-experience which it divides into two parts; one subjective 
of the personality, and the other objective of an ever-changing environment. 
Yet even the latter 1s formed of subjective impressions. 

Memory plays an important part in linking together past and present 
experiences into a continuity. Yet memory is only a mediator between 
the sense-mind and the co-ordinating intelligence. 

"There are four elements in the mental functioning,—object, act, occa- 
sion and subject. Two of these are, the object of mental consciousness, 
which may be an emotion, impulse, sensation or perception; and the act 
of mental consciousness, which may be either a becoming of a mental move- 
ment, or an observation of it in detachment. By detachment we perceive 
ourselves and hence can control our becoming. | 

Yet there is only here a partial detachment, of the act from the object; 
since the mental person and action are involved in each other. One is not 
aware of oneself apart from the becoming. But it is possible to detach 
the mental person from the act. One becomes then aware of the ego, and ` 
finally of the witness self which experiences both the succession of move- 
ments and his own being in that succession. ‘Or in other words, one is the 
immutable Self and simultaneously the Self in the succession of Time. 

There are not, however, two selves, but one conscious being. The 
succession of changing movements increase or diminish the being, but do 
not change it.. There is an immutable being or energy, and at the same 
time there is a becoming or real phenomenon of that being. This latter 
appears to us indirectly through sense-perception. Similarly the Self is 
both immutable, and manifest to the mind-sense in mutable becomings. 

It is this succession of experiences and our indirect perception that 
bring in the device of Memory. Our present divided mentality cannot 
grasp the whole of experiences. In the immediate. experience or act of 
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perception Memory does not enter. Memory comes in when experiences 


are related to the. successions of Time. Thus recurrence of an emotion 


may come through memory of a past occasion. The past in us is subliminal 
and has to be brought to the surface consciousness by the thought-mind, 
which we call memory; just as the thought-mind may bring in things not 
within the field of our.experience, which we call imagination. ,. * 

Memory is only necessary because. our consciousness is divided end 
has to run from moment to moment. But. the movement in. time is not.^ 
divided as our consciousness is. This is because our consciousness is, bound 
by the limited movement of the Ignorance. Similarly all substance of being 
in Space is not divided, except by the observing consciousness which sees 
only parts. There is an arrangement of things in Space.and Time, but no 
real division except to our ignorance.- Memory is.one of the various devices 
of the mind-consciousness for connecting up the divisions. 

The inner movement, a continuous stream, is not constituted by force 
of memory, but is a movement of conscious-force of. the being. Memory 
merely prolongs the movement through the thinking mind. The repetition 
of occasion'and result that occurs in the fluid energy of mind is similar 
to the mechanical repetition of movements in the.energy of the material 
world. It is not memory, but the law of repetition in the action of the waves 
of conscious-force. Memory is really the device.for.linking together these 
movements in the succession of Time with the witnessing Mind. It is 
a great factor—but not the only one—by which the.mental being develops 
conscious knowledge of itself in its becomings. It is a ee of . the 
evolution. 

The ego-sense is also a dense of the mental Ignorance, by which dii 
mental being becomes aware of himself. The ego-sense is not built by 
memory but is.a concentrated centre of action of the mind-sense. The 
ego-memory reinforces this centre in its action. In man there is in addition 
a co-ordinating mind which arrives at a primary self-consciousness, a distinct 
idea of an ego that feels, remembers and thinks. . The awareness of a 


persistent personality comes in with this co-ordinating intelligence. The . 


reason in man is the overt form of this co-ordinating. power, Nut is also 
present in the universal conscious-force. 

We can see that mind-sense is the true basis of our awareness pr that 
memory is but the thread on which experiences are strung. This is clear 
if we consider the cases of dissociation of personality and dissociation of 
memory, as well as sudden changes in our whole mental awareness. It is 
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the co-ordinating faculty that relates all experiences to a central ‘I’ which 
is persistent. 

The ego-sense is only the first basis for. the development of real self. 
knowledge in man. Evolving from inconscience to ‘self-conscience the 
mind eventually becomes aware of a central "I". We experience the: *I" 
to be part of the world-movement or becoming, and we see it also as.other 
than becoming, an unchanging entity. But reason, taking a one-sided. view, 

wfixes itself either on the becoming as the sole reality, or on EL EA 
as the only eternal reality. i 

Such separative knowledge is, however, imperfect. It springs from 
the ego-sense and is superficial. It is narrowed and limited merely to indi- 
vidual experience. Hence it cannot know the true relation between being. 
and becoming; it rejects one or the other as unreal These two sides of 
existence appear as unreconciled antagonists so long as there is only.a partial 
knowledge. Only an integral knowledge can present the whole Truth. 

Our surface existence is fixed in the Ignorance; we have to go within 
ourselves to gain the inner and greater knowledge. When the outer:mental 
and vital activities are quieted we become aware of the immobile self'deep: 
within us. The surface memory and imagination are only fragmentary 
and selective. There is a wider and larger receptivity in the subliminal 
memory, and in the. subliminal mind, life-energy and subtle-physical sub- 
stance. And behind the subliminal is the psychic entity which is the true 
support and centre of our individuality, not the ego. ‘To see our whole 
self and nature is the true basis of Knowledge. a 5 


CHAPTER X 


KNOWLED GE BY IDENTITY AND SEPARATIVE KNOWLEDGE 


Our surface cognition derives ‘from a fourfold order of: knoiwiedge. 
The original is a knowledge by identity; second is. knowledge by intimate 
direct contact; third, knowledge by separation, supported. by direct contact; j 
and fourth, complete separative KOW ES which a on indirect 
contact. l 

In the surface mind, knowledge by identity appears purely as as. awareness 
of our own essential existence, our pure being. In the movements of. our 
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subjective consciousness there is only partial identity, even in an absorbing 
passion or thought. Here there is more of intimate direct contact. 


We are free either to identify ourselves with or detach ourselves from . 


the becomings. By an inner detachment we can free ourselves from the 
control of the mind nature or vital nature. Here there is a double know- 
ledge: one intimate, by identity; thé other detached, with a power of control. 
This latter prevents our self of being from losing itself in the becoming. 


It is difficult; however, in our present divided consciousness, subject tos 


the vital impulses, to plunge into the becoming and yet remain the observer 
and controller. Nevertheless a sort of balance is possible, where the self 
of thought observes and the self of life allows itself to be carried in the 
movements of Nature. Here we have the first separative knowledge which 
is still linked with and dependent on identity and: direct contact. 


In thought separative knowledge is more difficult, since the thinker , 


is ordinarily carried in the thought current and identified with it. He can 
only observe his thoughts in retrospect. The thinker can, however, acquire 
the faculty of.stepping back from the mental energy. We can thus watch 


our thoughts and judge them. Here there is the double movement of both ` 


separation and direct contact. In our reason the separative attitude is 
predominant; whereas in our dynamic mind the intimate method predomi- 
nates. In the knowledge of our subjective being the separative and the 
intimate ways alternate. Though incomplete, this gives a certain intimacy 
and directness to subjective knowledge; our knowledge of the world is 
more indirect, since we have to use the instrumentation of sense. _ 
Our cognition of external things is based completely on a separative 
knowledge. There is ordinarily no identificatiori between ourselves and 
objects or even with other men. Direct contact between one. consciousness 
and another is also absent. The only contact is through the senses which 
give but an imperfect image of things. This instrumentation is aided by 
a sense-mind intuitioh which equates the image with the object. There i$ 
also a vital intuition which gives. a living contact, and a perceptive intuition 
which forms the right idea of the object. Reason then intervenes to 
complete the interpretation of the image. This latter is necessary because 
intuition is as yet working on an imperfect image and not the direct contact 
of consciousness. 
Because of.this incompleteness of our world-knowledge, starting from 
an imperfect sense image, other means have to be brought in apart from 
reason; imagination, speculation, measurement and the “scientific method.” 
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Yet the results still remain half-certain generalisations. What is lacking is 
true self-knowledge. 

Thus our surface knowledge is very limited, a mixed knowledge: 
ignorance. Even the knowledge of ourselves is incomplete, since it is 
restricted to our surface being. We do not know the source of our thought, 
nor the nature of our mind, nor the cause and end of our Sane without 
the true self-knowledge and world-knowledge. 

The reason for this limitation is that we are restricted only to our 
surface consciousness. The ego-individuality has shut off our deeper and. 
inner self. At first we can only see dimly into our inner self. The ego acts 
as a defence against the cosmic infinite, so that an individual centre may 
be built up, restricted at first, but later it can be exposed into the wider 
cosmic existence. Even in the ego limitation, therefore, there must be 
the communication with the outer world, what appears to be the not-self. 
In this stage the senses act as intermediary; but its knowledge is objective, 
superficial and partial. Even so, world currents of thought, vital impacts 
and other forces penetrate the ego wall. Thus the knowledge of the outer 
world and universal Nature is restricted and at the same time made indirect 
and obscure by this wall of defence. 

The wall acts both as a prison and a fortification. The individual 
becomes a transitory or provisional instrument in the nature of the Ignorance. 
As the limited ego opens to the greater inner existence so we become aware 
of the not-self also as the self. When we extehd beyond the ego- 
consciousness we arrive at a knowledge by direct contact and ultimately to a 
knowledge by identity. 
= By inward self-finding we reach cosmic self-finding. What we are 
outside is conditioned by what is within; but the use made of the inner 
powers is limited by the outer nature. We have to sée how both must play 
a part in our actions. 

Our surface-consciousness is partial, but even of this we kios only 
a portion—a sum of sections. There is also the distorting action of the 
vital-being which seeks self-affirmation rather than self-knowledge. The 
vital ego may tend either towards. assertion or self-depreciation. Theretis 
also an element of self-deception, its acting a part, which helps to maintain 
.the self-ignorance. 
= There is a larger, inner mental being, as well as a ieee: inner vital 
being, and also a subtle-physical being. There we can observe the source of 
our thoughts, motives and energies. On the surface there is a mixture 
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and confusion, out of which the reason tries to impose an order. It is only 
_ within that we can see the separate sources and composing elements in a 
clear light. We see that the contradictions naturally result from mutually 
discordant tendencies of our mental, vital and physical parts and the clash 
of different personalities behind these differing tendencies. There is a 
central psychic entity within us which can harmonise these divergencies. 
We have to avoid the entry of the vital-ego motive in this endeavour. In 
the inner or subliminal being we see what rises from within and what from J, 
-outside and thus can exercise a choice and selection, and in this way 
harmonisation of our life becomes possible. 

The inner being's knowledge has a more direct instrumentation iud 
hence a greater clarity of vision. Knowledge by identity deepens to a direct 

intrinsic awareness of the whole mental being and life being and their move- 
ments. But along with this intimacy of knowledge there can be also a de- 
tached observation of the action of the nature. This double status of know- 
ledge acts so that we see with complete detachment, and also with a direct 
sight, a clearer mental vision and more accurate mental feeling, a vision 
which can command and control the whole nature. A strong psychic and 
mental part can master the vital; while a strong vital, on the other hand, 
may diminish discrimination. For the subliminal is still a mixture of 
Knowledge and Ignorance, in contact with the greater 
of both. 

But the subliminal being has also a direct contact with the sold: 
unlike the surface mind. The subliminal mind has subtle senses which can 
present to the consciousness the vibration of things beyond the physical 
. Senses. It gives us the powers of telepathy and clairvoyance; but for the most 

part its images and sounds are symbolical rather than actual. The subli- 
minal sense can also-be misleading if the surface mind cannot read the 

symbols. Àn inner power of intuition and discrimination are needed to 
.. judge these inner experiences rightly. 

More important, the subliminal can enter into direct contact with other 
-objects or other consciousnesses by a direct mental vision and feeling into 
things. It is thus that the inner being achieves immediate knowledge of 
persons or objects and even of intangible energies. In the outer mentality 
this direct awareness is only a rare phenomenon. What we study under 
the name of “psychic phenomena" are only things which come to the sur- 
face mind from the subliminal being. But they cannot be studied completely 
from the viewpoint of the surface mind. We have to open up the wall be- 
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tween the outer mind and the inner consciousness, or at least entér into 
the latter in order that it may become a part of our active nature. 

"The surface mind cannot even have direct knowledge of another being 
similar to ourselves. We can only build up a general knowledge with the 
aid of outer signs, and the application of our own inner experience. But 


this is incomplete knowledge and often erroneous. Individuals therefore - 


ordinarily live as strangers to each other. In the subliminal consciousness 
it is possible, however, to become directly aware of thoughts and feeling 
around us. We thus become conscious of the subtle interchange between 
all who live and meet together. We learn thus to guide and direct the im- 


‘pact and consequence of these movements. Our action on others becomes 


more conscious, luminous and helpful, resulting in an inner understanding 
and. union. 

Also we have to know the nature and source of the impersonal forces 
of the world, not only knowing their results and visible action: This 
insight we can gain through our opening to the subliminal inner conscious- 
ness, which can give us a direct contact and also a sense of distant happen- 
ings and future events. But even knowledge through the subliminal being 
is not complete; it is still a mixture of knowledge and ignorance. Although 
more intimate than surface knowledge it yet acts by knowledge through 
direct.contact and not by knowledge by identity. For this latter we have to 


-- go deeper, to the psychic being which supports the individual life and body. 


At present the action of our soul-personality is both limited and veiled in us. 
The soul in us is not yet master of the mental, vital and physical instruments. 
Only when we contact the psychic entity through the subliminal patts of 
our being, can its powerful influence become a dominant factor in giving 
us-the true and luminous perception and discernment. This is the real 
turning-point towards an integral knowledge. 

We have to see beyond this functioning of the subliminal cognition 
what is its character and relation to true knowledge. . Firstly, it is knowledge 
by. direct contact of consciousness. Although behind it is a knowledge by 
identity, it has here turned into a separative awareness. Contact is neces- 
sary so that the secret identity of subject and object may come together to 
awaken the dormant knowledge of the other self outside. This occurs more 


directly in the subliminal, from which it arises to the surface mind as some- 


thing remembered.. On the surface, knowledge is represented as objective 
actuality. The surface mind contacts the outer world through. the Senses, 
but it only thus reaches the surface of things. At the same time it is unable 
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to see what is within its deeper self, so it accepts the external object as the 
cause of its knowledge. This is the objective process of our mental know- 
ing, which has really arisen through an inner response to an inner know- 


ledge of the object. Because there is a double veil—one between our inner 


self and surface self, and the other between our surface self and the object 
—there is only an imperfect representation on the surface. 

_ This hidden process of our knowledge only becomes clear when the 
subliminal being, carrying the surface mind with it, enters into the cosmic 
consciousness. For the sublimimal is separated from the cosmic, just as the 


surface nature is separated from the universal Nature. But the separation 


between the former is more transparent. Also the subliminal can perceive 
the contacts of the world directly, and this outward connection can be made 
to extend and enlarge. Eventually it comes to unite itself with all cosmic 
being; and the individual becomes universalised. There is then the reali- 
sation of the cosmic spirit, the one self inhabiting the universe. Or one 
may feel the universal Energy acting through the mind, life and body, but 
not as an individual centre. On a lesser scale there is a greater openness 
of the mind to the cosmic Mind, and Life and Matter; and also a sense of 
unity of the individual with the cosmic consciousness and with ome beings 


is the direct result. 


Cosmic consciousness is itself founded on knowledge by identity; for 
the universal Spirit is one with all it contains, not only in identification, 
but in enveloping and penetrating all things. The cosmic Spirit both dwells 
within all things and pervades them; hence there is both knowledge by 
separation plus contact, and a contact in identity. On the surface there is 
only separative knowledge, which is unaware of the identity secretly 
supporting it. 

Regarded as cosmic energies we see these movements as waves and 
currents that enter into beings and objects as diverse cosmic forces. Each 
individual i is a centre for, and is acted upon by, these mental and vital ener- 
gies which run in waves like the forces of physical Nature. All these are 
known and felt by the inner being through "direct contact, especially in 
the cosmic consciousness. But it is more difficult for the individual to 
put this knowledge into action by becoming a consciously acting centre of 
these forces. The very nature of individuality is to select, concentrate and 
canalise currents of energy. The flow of a total energy would therefore put 
the individuality out of action. Hence the dynamisation of this cosmic 
knowledge requires first a greater power of direct contact and force of 
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consciousness on things and persons, as well as the vision and feeling 
proper to this larger nature. | 

Thus the subliminal enlarged into the cosmic consciousness is not the 
complete knowledge. We have now to see what the pure knowledge by 
identity is, especially as we meet it in the subconscient and the supercon- 

«scient. In the subconscient it is a dark, obscure knowledge by identity; 
it is only in the superconscient that we find the original power of knowledge, 
and perceive the origin of the two distinct orders, knowledge by me 
and separative knowledge. 

Through spiritual experience we know that existence and conscious- 
ness are one, but ordinarily we look upon consciousness as an operation 

. of mentality and sense awareness. Yet consciousness exists even when no 
signs reveal it; it is intrinsic in being. In the supreme timeless status there - 
is no operation of knowledge; since being does not need to look at itself 
in order to know itself. The Self-existence is conscious of all that is, because 
all is itself. Thus Being is aware of Time-existence and of all that is in 
Time. This is the essential awareness by identity. 

Awareness by identity is the primary and central status of our know- 
ledge, but there is a further development subordinate to and simultaneous 
with it. The Being both contains all existence and knows them as being 
of its being, and at the same time it is the indwelling Self of all things. This 
together with the consciousness of identity forms the triple knowledge which - | 
was formulated in the Upanishads—the knowledge of inclusion, indwelling 
and identity. In the fundamental consciousness there is as yet no separa- 
tive regard; but another status manifests in which the Spirit regards itself 
as sübject-object in one. This is not yet separative knowledge, but a step 
towards it. | 

Only when the subject draws back from itself as object does the tertiary 
power of knowledge by identity begin. In this spiritual experience one sees 
and feels all things as oneself. There is the sense of an enveloping and per- ° 
vading identity. Thought here brings out the known from oneself into an , 
extended being of self-awareness. Emotion and sease are centred on delight 
of being with delight of being, in a joy of intimate separateness and identity. 
Yet all is a luminous play of the self-aware substance of the spiritual : Identical. 
In fact, the Spirit's infinite self-experience moves between sheer identity . 
and a multiple identity. ! 
_ When the sense of differentiation becomes stronger, a separative know- 
edge arises, First there is a sense of self and other-self, a modification of 
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identky, but às agsia diooPhc contact becomes stronger so other-self 
becomes secondary.’ Finally identity is replaced. by direct contact and inter- 
change’ which: results in intimate knowledge, but no feeling of self meeting 


‘self.’ There-is closeness but not oneness, and yet not an entire separativeness. 


There is the sense of inclusion of an externalised existence, which can. be 


recovered ‘as the self by a.concentration on the object. There is thus a,° 


direct and penetrating .contact creating an intimate knowledge, a feeling 
within the object as well:as outside it, creating interchange between being 


_and--being. Union here may come about through mutual possession. ‘This 


 rautual interaction: is the origin of knowledge by direct contact which is 
‘norinal ‘only’ to our inner being. 
While knowledge by idéntity belongs to the higher hemisphere of e exis- . 


tence, knowledge by direct contact belongs to the highest supraphysical 
mental ‘planes; the subliminal, which is as yet closed to our surface being. 
In our outer being we are descendents of the Inconscience, but our inner 


* being‘ opens us to the higher levels of mind and life and- spirit. We have 


thetefore to-open inwards and.more towards all that is now superconscient 


^ 
` 
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to’ our ignorance. which is our inconscient origin. 


‘The ignorance is complete when entire separation of being from being 
takes place. Direct contact is veiled, taking place only in the subliminal 


: parts. On the surface there is complete division into self and not-self. There 


is here the-indirect means of knowledge; through the organs of sense, nerve. 


‘currents and mind reactions. -Tọ these are added reason, intelligence and 


intuition which utilise the- inditect communication to bring about a 


ki knowledge that yet remains partial and incomplete. This limitation and 
Sy is’ inherent in the nature of our material existence. 


` The Íhconscience is the inverse of the Superconscience. Both are a 


vast involved t traince; being that is lost in itself; but in the inconscience there 
is: ‘a dark involütion instead ‘ofa: luminous. absorption. It’ is self-oblivion 
T which looks like 'Non-Existence; but in this involved consciousness there is 


still a concealed awareness of all the truths of.existence. The Inconscience 


, acts first as an Energy and not as Consciousness, but an Energy with an 


intrinsic ` Knowledge. , In all. material things there is this self-effective . 
intuition, a dumb infallible sureness. Thus the SHpeteotscience is here 
— into terms of self-darkness. 

- We, can now understand more clearly the emergence of consciousness 
fioue evolution. The material existence has a subliminal Presence in it, 
Energies emanate from it, and its past can be known through an occult 


a 


56 27 


i 


THE LIFE DIVINE 


knowledge. We see, even outwardly, that plants and minerals have their 
own properties and inherent influences; but they have themselves no means 
of communication unless utilised by living beings..These influences are 
really the forces of the inherent Spirit emerging as Energy. At first we see 
a crude mechanical action which in living forms becomes sub-mental life- 
vibrations. There is a seeking for growth and expansion, a struggle of the 
life-form to externalise itself. Then conscious life struggles to the surface, 
which ever seeks to enter into conscious relations with the world-being out- 
side itself. By contacts it receives, and puts out from itself, it grows from 
subconscience into a limited separative knowledge. 

Thus are the inherent powers of the original spiritual Awareness brought 
out and manifested in a growing separative consciousness. First there is 
sensation aided by vital instinct; then a life-mind perception with an obscure 
consciousness-sight behind. Finally a feeling and seeking for interchange 
with.others which brings about a surface conception of thought and reason. 
These are yet incomplete dependent on outward means, and not acting 
directly.. Only when the subliminal can come to the surface can an action 
of deeper processes be brought about. Thus the inner being must be opened, 
.in order to bring about a direct intimate awareness, ultimately awakening 
our inmost soul. - ) 


N. PEARSON 
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Jacob Bóhme by Hans Grunsky (348, pages) “Klassiker der Philosophie" 
series, Frohmann Verlag, Stuttgart. 

Though Indian saints seem to be far more popular i in Germany, than — 
German saints in. India, everybody knows the marvellous story of the 
little shoemaker who became one of the greatest yogis, but few people 
even in Germany have actually read his numerous works. 

The great German Mystics : Meister Eckhart, Paracelsus von Hohen- 
heim and Jacob Böhme are difficult of access. Each one-created his own 
language, which the student has first to make his own before he can follow 
these Masters into the depth of their vision. The author of this book has 
given 20 years of his life to interpret the “Philosophus Teutonicus" to his 
readers. 

Bóhme born i in an age of literal belief i in the Bible, tried tó speak of 
the Reality behind the veil in this biblical language and tried to render the 
joy of his experience in the stern Judaic Symbolism of the Reformation, 
and with constant surprise the readér meets behind his Jehovah the ananda 
of the Divine play in the universe. An Indian will certainly feel at home . 
with expressions like “the triple Life of man", “the inner Sun", “the 
essential Fire", *the world of Light" etc. But then it seems as if there 
were two Bóhmes: The Bóhme of the legend relating his experiences 
with the delight and freshness of a child, the Bóhme speaking about the 
splendours of the subtle physical, when the doors of vision open—and 
then there is another Bóhme who, perhaps years later, translates these 
experiences into the ponderous language of his time, into a cumbrous 
heavy-handed Teutonic imitation of old World Hebraism. In spite of 
these difficulties, the author has very well succeeded in bringing his 
subject to life again in our century. 

To students of Sri Aurobindo the following quotation of Jacob Böhme 
may be specially rewarding : 

“The duty of Adam, the male virgin, is to procreate himself by the 
creation of new centres of Force, and thus become the Father-King of 
a race living forever in the felicity of Paradise. The earth will be their 
servant, the temporal will be given them to play with. Eternity will make 
its Time into Eternity, so that God shall stand in Time and Time in God." . 


| MEDHANANDA 
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God Speaks. By Meher Baba. Pub. Dood, Mead & Co. New York. 
Pp. xxx + 255.: Price $ 5. 


Merwan Sheriar was born of Persian parents, in 1894, at Poona. When 
he was twenty a kiss on his forehead by Hazarat Babazan, a Sufi saint, 
released him into a condition of God-realisation and he passed into a state 
of constant spiritual ecstasy till he met, a year later, his second Guru, Upa- 
sani Maharaj who took over seven years to restore him to a normal and full 
consciousness of his environments. By 1921 a group of disciples had 
already collected around Meher Baba—for that was the name by which he 
was called by them and that is how he is known ever since. In the year 
I925 he commenced his silence and has not talked thereafter. He has been 
. using a rectangular board with alphabets painted upon it, for means of com- 
munication. Meher Baba has travelled far and wide and, we learn, has 
bestowed special attention upon the spiritually intoxicated, the masts, 
- for whom he maintained, for a time, a number of ashrams. It was during 
his latest visit to the United States in 1952 that he met with a serious auto- 
mobile accident in Oklahoma which entailed considerable physical suffering. 
But he continued his missions of solace till 1954 when he called upon all 
his male followers throughout the world to congregate at his Ashram in 
Ahmednagar for a ‘last spiritual conclave’. That year he stopped the use 
of even his board of alphabets; now only gestures are used for communica- 
tion. Meher Baba has said that he will speak one day, but ‘when he breaks 
his silence he will speak a) one word, the Word of words, which will 
penetrate the hearts of men.’ 

This in brief is the outline of the saint’s life as we gather from the very 
readable Introduction by the editor Mr. Don Stevens to the book before us. 
God speaks is an elaborate presentation of his philosophy of the purpose and 
process of life and the universe, a teaching which seeks to combine in itself 
the wisdoms of many lines of spiritual disciplines and religions, notably 
Sufism and Vedanta. The original. ‘Oversoul’, the souls in creation, the 
mechanics of evolution, the planes and the worlds through which the journey 
of the developing soul and 'involving consciousness! proceeds, the several 
states of higher consciousness that are attained by the seeker—all these 
and kindred topics of significance in mystic life are discussed and des- 
cribed with a mathematical Pigeon complete with charts, tables and 
diagrams. 

Do spiritual and osai jedes lend themselves to such a clear-cut, 
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scientific arrangement and formulation, one may ask. The fact is there is. 
a world.of truths, truths of possibilities looming over our physical universe 
and it depends upon the nature and condition of the consciousness that 


"contacts and the mould of the intelligence that perceives how the truths 


would. be receivéd and. expressed: The logical human mind is always prone 


to turn what it seizes into its own frame; translate its perceptions in a néat, - 


systematised manner for its own satisfaction. But of course there are other 
viewpoints, other transcriptions possible, other truths not perceived, other 
dimensions not igoten, other realms of truths that escape all bounds ‘of 


-classification...: ->` \ 


- There is a dnd deal i in 1 these pages that sheds light on many of the con- 
epis in the Sufi tradition for which students of Vedantic and Tantric disci- 
plines would find interesting parallels. It is instructive to know that in this 


. tradition there are. three categories of perfection i in the state of Baqa-Billah,! 


the state of being} established in God, corresponding to the Jivanmukta 


-ştate of the you 


‘OWE are told : 


“There are e three types of Perfection i in the state of Sulukiyat? of Baqa: 
billah : A 

- The first pei i$ sewn as KAMIL, the Perfect One. e 
'* .'The second type. is known as AKMAL, the Most Perfect One. 

The third type is known as MUKAMIL, the Supremely Perféct One. 
There is absolutely ‘no difference ‘whatsoever in their continual and con- 
scious experience of the Eternal Reality, but the degrees of comparison 


` that are attached ‘to-the. perfection. are. due to the difference in the function 


. Ae. 


of the offices of Perfection. Hence, due to differences in function, different 


attributes ‘are attached to . each type of Perfection. 


"The Kamil i can: spontaneously: give conscious experiencé of the realisa- 
tión of God to only one man.and. make only that man like unto him in the 


.eternàl experierice of the Reality. . 
“<The Akmal' can make many like unto him i in experience; whereas the 


Mukamil can make not only any. number, even all i in the creation like unto 


* hini'in the experience of the. eternal Reality, but he can also spontanéously 


bestow on any number the transfiguration of fheir physical bodies and even 


1 Baga-billah, abiding in God, as distinct from Fana-Fillah, J-am-God state, ' 
2 Sulukiyat, normal consciousness of being established in the life of God. 
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make their physique appear and live and experience like unto his own 
physical body in the world, together with giving the eternal conscious 
. experience of the Reality. » (P. I3I) 

A number of issues of general interest bearing on gail life are 
raised and answered in a convincing manner. For instance on the subject 
of Avatars and their evaluation by the society, the editor's remarks are 
Pace aca 


“The broad and long-term answer must be the net assessment which 
society makes over the generations to come of the forces set in motion. 
If the words spoken and the concepts advanced seem to grow in vitality and 
reality, then the man is automatically recognised by hindsight to have been 
the great sculptor of the divine shape for his age. But'no amount of advance 
argument nor demonstration can convince society. It is as if the concepts 
carry their own vitality and become the property and the watchword of the 
race regardless of the efforts to conjoin or defeat their PESE 7 (P xiii) 

Also : 

“One of the most frequent crutches in estimating thé probable spiritus 
calibre of a man is to look for miracles accredited to him.... However, to start 
evaluating miracles would fall far short of, the actuality and would becloud 
the reality with trivia. The importánce of the advent of a spiritually ad- 
vanced soul lies not in what he apparently does outside of natural law, but 
what he is and does within it. Such an individual: does not come as some 
sort of glorified showman, to astound by performing feats of incredibility. 
This would only leave humanity gaping for a short while in amazement, 
rather than affecting the basic pattern of their lives and giving them a gauge 
by which they might measure their own accomplishments, as well as reaffirm- 
ing the ability of any human to achieve such a way of life.” (P xv) 


The question is raised why spiritual leaders who have attained in their . 
being a transcendence over naman laws should accept human suffering like 
other mortals : 


“In fact they have embraced their portion of humar catastrophe. and 
have lived it through without recourse to the arbitrary usage of the cosmic 
power at their finger-tips. The supreme function of the spiritually great 
is not what they do outside the law of our physical world, but what they do 
within it." (P xxiv) 
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Speaking of the ordeal of ‘temptations’ to uen Jesus was subjected, 
Meher Baba observes : l 
f 
“There was a great purpose behind this. He had to get Himself cinis 
thereby He shouldered the burden of the forces-of temptations that pre- 
dominated in the world. Jesus then overcame all the temptations and in 
that way created a tremendous force which acted as the great set back to 
forces of universal temptations. The same was true in the case of Buddha, 
and it is the same every time in Avataric periods. Whenever God manifests 
on earth as Avatar, His Godhood gives a universal push and the result is 
universal i.e. not ‘only the humanity reaps the benefit but everything in the 
whole of creation reaps the benefit of the universal push.” (P 60) 


The exposition covers a wide field; but, it is pointed out, that is not all. 
What has been enunciated and explained is only by way of equipping the 
aspirant for union with God with the necessary means, a helpful under- 
standing of the path he is to tread and the direction in which he is to pro- 
ceed. The main object is to be pursued and fulfiled in oneself by each 
individual ‘with the help that vouchsafed to him by the Divine in whatever 
form. T 


. “God cannot be explained. He cannot be argued about, He cannot be 
theorized, nor can He be discussed and understood. God can only be lived. 

Nevertheless, all that is said here and explained about God to appease 
the intellectual convulsions of the mind of man, still lacks many more words 
and further explanations because the Truth is that the Reality must be 
realised and the divinity of God must be attained and lived. . 

To understand the infinite, the eternal Reality is not the Goal of indi- 
vidualised beings...because the Reality can never be understood, it is to be 
realised by conscious experience. _ 

` Therefore the Goal is to realise the Reality and attain the I am God 
state in human form." c 176) 


M. P. PANDIT 
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„Swift is Dadhikra, him let us now affirm and let us do D 
_the work for the Heaven and the Earth. May the Dawns 
arising speed -me on, may. they carry me beyond all 
stomblings, : EE à 
(Rig Veda Y. 39. 1.) SRI AUROBINDO 
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2 The Divine gives itself to those who give themselves 
without reserve and in all their- parts to the Divine. _ 
.For them the calm, the light, the power, the bliss, A 
the freedom,’ the wideness, the heights of knowledge, 
the seas of Ananda.. - -~ =- - Syri Aurobindo. E 
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que vidi is like an, electric wire ‘that connects the genérator with 
^. the lamp; the lamp being the body; the visible form. Its-function 
is likewise, that is to say, if the psychic were not there in Matter, it ‘could 
have no difect contact with thé Divine. It is because of the psychic pre- — 
sence that there can be a direct contact “between Matter and the Divine. 
And every human being can be told : “Yov. carry the Divine within you, 
you have only to enter within yourself" and you will find Him." It is a’ 
; direct, special, transmuting infusion into the most inconscient and obscure 
. matter to. awaken it once more step by step to the Divine Consciousness, 
“the Divine Presence. and finally the’ Divine. Himself. 
It is a thing characteristic of earthly creatures. ‘It is a speciality of the 
earth. But only in the human being does the psychic become more con- 
| scious, more formed and also more independent ; it is there individualised. 
- It is the presence of the psychic that makes of man an exceptional being, 


. td 
^ 
Li 
^ m - - . * 4 
Ld `~ 


* Based on the Mother's Talks i c Se" g 


$ "s THE ADVENT 
So much so that beings of other damans] in the Universe, those, for example, 
belonging to, what Sri Aurobindo. calls the Overmind, the demi-gods 
and even the gods are very eager to take a physical. body. upon earth so 
- that they can have the experience of the psychic. These beings . possess 
certainly many qualities which. men have not, but they lack this direct 


Divine Presence which is quite exceptional, which is a fact of the,earth . 


' and is found nowhere. else. All these inhabitants of the higher worlds; of 
Higher Mind and Overmind v other regions do not possess.a psychic 
being. | 

Naturally, the peu of the vital world do not have it aiie They 
- do not regret it, they do not want it. In their origin of course, they descended 
diréctly from the Divine; but that was only in their origin and it is so 


long ago. Now they have no direct contact with. the Divine within them, - 


they .do not have. the psychic being. If they had converted themselves 
` ünder these conditions nothing would have remained of them. Because 


they are made wholly of the opposite ‘movement. They are entirely made: 


of self-assertion, despotic power, alienation, from the origin and the utmost 
disdain for all that is pure and beautiful and noble. Those only, very 
rare, among them who- wish to be converted do one thing immediately : 


take a.physical body. But others do not want it; that ties them, restricts 


: inea to a rule which they refuse. 
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It is a fact—I do not like to say it often to him, for he has such a high 
opinion of himself that he needs no encouragement, but it,is a fact and 
hence 1 am obliged to state—that-man has this exceptional virtue of having 


in him the psychic being. But to tell you the truth he'does not seem to. 


turn it to good account, he does not appear to consider it at all as a 


desirable thing, so far as one can judge from the manner in which he treats - 
this Presence. He prefers to it his mental ideas, he prefers to it his TM 


desires, he prefers to it his bodily habits. 

There is a story in the Bible which ‘I always liked. Two brothers 
were there, Esau and Jacob. Esau returns home hungry. and tells his 
brother Jacob that he is very hungry. He.was so hungry that he proposed 
. to his brother, “Listen, if you’ give me your plate of pottage—Jacob had . 
prepared a dish of pottagz- —1 will give you up my birthright". One can 
understand the ue in quite. a superficial way. But it has- a deeper meaning. 
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The birthright i$ the right of being. thè. son of God. And the man was: 
ready to give`up his divine right in order to eat because he was hungry. 
It is a very old story, but it is eternally ç true. | 
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At its origin, the psychic begins by being merely a kind of a divine 
spark within'oneself, a spark of the divine consciousness. Out of this 
spark will slowly emerge an independent conscious nd which. will have 
its own action and its own will. ` 

^ The progress of the psychic consists in its formation, building and 
organisation. It grows into a conscious individuality through successive 
lives ; for there cardi be progress only upon earth, in the physical world ; 
it is not possible everywhere. In the psychic world there is a kind of rest, 
full of beatitude. One remains, there as one is, still, without moving. 


The progress is like the progress of a child that grows. It is a conti- ` 


nuous growing. For a long time, in most human beings the psychic is a 


continuously growing entity. It is not a fully individualised, fully^con- `. 


scious being and master of itself.. It needs to be born in many lives 
one after another so that it may build itself and become fully conscious. 

But that has an end. There comes a moment when the being is fully 
built up, fully individualised, fully master of itself and its destiny. 
When one such psychic being incarnates in a human body, it makes a great 


difference. This human being is so to say born free ; he is not bound to ` 


circumstánces or surroundings or heredity like ordinary human beings. 
He comes into the world and he has the impression that he is come pur- 
posely to accomplish something, he.has a work to do, a mission to fulfil. 

From tbat point of view the progress of his growth has ended. That 
is to say, it is no longer necessary for him to-be reborn in a body. Till then 
reincarnation- was obligatory. For it is in the physical life and in the 
physical body that he grows little by little until he becomes a wholly con- 
scious being. But once he is completely formed, he is free, in the sense 
that he.can, at will, take a body or not. take. 


“When a psychic being i incarnates, it throws itself down into inconscience, 
because the physical world and even à human consciousness, whatever ... 


it may be, are very unconscious in comparison with the psychic conscious- 
ness. It is as if it fell on its head and it is stunned. Generally, but-for some 
rare exceptions, for a long tifne it knows nothing; it does not know where 
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-it is, what it does, nor why it is there, nothing. It is in a great difficuity 
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to express itself, especially i in a baby who has not a brain but only the embryo 
of a brain, So it is very rare for a child to show that it contains within itself 
an exceptional being. That happens, but generally it takes time. ^ o 
The psychic awakes slowly from its dazed condition and slowly it 
| becomes aware that it is there for some reason and by choice. But the 
` intensive mental education ‘that one usually receives shuts out completely 
the psychic consciousness. Then a mass of circumstances, happenings 
of all kinds, emotions and sensations and various other things are needed 


to open the inner doors and to enable one to begin to remember—remember 


that one has come from another world, one has come for a very definite 
reason. If the psychic however had chanced to fall upon a little knowledge 
instead of falling - into a world of ignorance, Ds could have been a quicker 
contact. e o 


t 


There are not mauy soüls upon earth. Evidently those who have 
reached a certain culture, a certain growth,:a certain individualisation 
have instinctively the tendency to come together and form groups. It is 
then that we come across in particular epochs and climes cultivated beings 
gathering together. But you must not believe that that gives in any way 
the exact measure of human culture and growth. That is only a spray 


‘ of foam on the surface. Even among those who already form a selection, 


there is not perhaps one in a thousand who can bé called truly an individual 


` 


being, conscious of hims self, united with- his psychic being, governed by ` 


his inner law and therefore partially at least if not wholly free from ex- 
ternal influences; because being a conscious entity when these influences 


. come he sees them, those that seem to agree with his inner growth and 


normal development,he accepts and those that contradict. he rejects: And . 


~~ 


instead. of being a chaos, or in any case a frightful mixture, he is an ot- 
ganised individual being, conscious of himself, moving in life knowing 
where he wants to go and how to go. 

‘That is the best of mankind that Nature is TUR of producing. They 
are men still, but the top of mankind. They are ready to become some- 
thing else. But unless and until one becomes that, one remains-in greater 
partt an animal with only just a. little beginning of manhood. It is only 
that that one.can call Man. And I am saying this in the hope that you 
will become such a one. ` , 
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* THE DIVINE GRACE 


~ When you are in a certain set of circumstances and when certain things 
cts these things often go against your desire or against what appears 
to you best. And you regret and say: “Oh ! How it would have been better 
had it been otherwise !' It does not matter whether the thing concerned 
is small or big. | 5 

The years pass, events roll on. You progress, become more conscious, 
understand better. And when you look back, you discover, at first with 
surprise, later on with a smile, that the famous circumstances which once 
appeared to you disastrous or unfavourable were just the very best thing. 
that could happen for your needed progress, And if you were a little wise 
you would say, "truly, the: Divine Grace is infinite !?' 

- And, when this.happens to you a good number of times, you begin 
to understand that in spite of man's blindness and wrong appearances, 
the Grace is at werk everywhere and because of the Grace it is the best 
possible that hapoens in the state where the world is at a given moment. 

It is because our vision is limited or because we are blinded by our 
preferences that we are unable to discover why things are as they are. 
But when one begins to see one enters into that state of wonder which : 
nothing can describe. Behind the appearances one finds this infinite, wonder- 
ful, all-powerful Grace that knows everything, organises everything, ar- 
ranges everything. and leads us, whether we want it or not, whether we 
know it or not, towards the supreme goal, the union with the Divine, the 
awareness of the Divine Consciousness and becoming one with it. 

^ Thus living in the action and the presence of the Grace one lives a 
life full of delight and wonder, the sense of a marvellous power and at 
the same time, full of a quiet and complete trust which nothing can shake, 


r 
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Whatever máy be the faith and the trust you have in the Divine Grace, i 
whatever your capacity of seeing it at work in all circumstances, at every 
moment and at àll points of life, you can never fully understand the mar- 
vellous immensity of its action and the precision and the exactitude with 


. which it works; Never shall one grasp in what degree the Grace does every- 


. thing, is behind everything, o ganises SVety tuna) in order that the advance. 


Y 
~ 


- 
- 


.9 


LI 


~ 


THE ADVENT EE 

" e l 3 p 

towards. the divine realisation. may be as swift, as’ complete, as total as it 
can be under the given circumstances" of the world. : . 

As soon as you come in contact with it, you find that there is not a, 

second in time, not a point in space which does not show in a signal manner 


this ceaseless work of the’ Grace, its constant intervention. And once 


you ‘have seen that, you feel you are never up to the mark. For you must: 


` never. forget that you must not have fear or anguish or regret or recoil or 
even suffering. If you were in union with this Grace, if you saw it every- 
whefe, you would begin to live a life of exultation, all power and infinite 


happiness. And that would be the best possible collaboration in the Divine - 
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HYMN To DADHIKRAVAN (Rig Veda IV. 40)- 


RUN 


I. Dadhikravan is he of whom now we must do the work. may all ` 


the Dawns speed me on the path ! For tbe Waters and for the Dawn and 
the Sun and Brihaspati, he of the’ puissance, the Victor. 
2. May this Power of being.who seeks the full-bringing: and -— 


the Light and who abides in all activity turn into inspiration the impulsions. 


of the Dawn, may he abide in their speed that carries us beyond. Dadhi- 
kravan who is the truth in his running,—yea, he gallops and he flies,— 
brings into being the impulsion, the abundant force, the heavenly light. 
3. When he runs, when he speeds in his passge, as the wing of the 
Bird is a wind that blows about him-in his greed of the gallop ; as the 


wing that beats about the breast of the rushing Eagle, so-about the breast _ 


of Dadhikravan when with the Force -he carries us beyond. 
4. For the abundarice of his strength he carries his impeller beyond , 
a rein binds ‘his neck and a rein holds him about the chest and a rein is 
in his mouth. Dadhikravan puts forth his energy according to the wil 
in the mind and gallops along the turning of the path. 
- 5: This is the swan: that. dwells in the purity, the lord of bean in 


the middle world, the priest of the offering whose seat is upon the altar, 


the guest in the gated house. He dwells: in the Man, he dwells in the 


Truth, he. dwells in the wide Ether ; he is "born of the Waters, he is born . 


. of the Light, lie is born óf the Law, he is born d the Hill of Substance 


he is the Law of the Truth. 
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DHE progress. of distance-bridging | inventions, , our "mede facility . 

for the. multiplication of books and their cópies and the irícrease - 

of human’ curiosity ' are rapidly converting humanity into a single intel- 

lectual unit with a common fund of knowledge and ideas and a unified 

culture. The process is far from: ‘complete, but the broad lines of. tlie plan 
laid ‘down by the great. Artificer of things’ already begin to appear. For 


E a time' this unification was applied to Europe only., Asia had its ówn 


_triune. civilisation, predomiatingly- spiritual, complex | and meditative” in. 
. India, predominatingly vital, emótional, active and simplistic i in the regions 
of the Hindu “Kush and Mesopotamia, predominatingly : intellectual, 
mechanical . and ` organised im the Mongolian empires. East, West and , 
South had their, widely separate spirit and traditions; but one basis: of. 
‘spirituality, ‘common téndencies and such. commerce of art, ideas and in-- 
.formation as! the difficulties: of ‘communication: allowed, preserved the. 
 furidamerital unity of Asia, East and West only - met at ‘their portals, in 
"war of kings than in peace, and through: that’ shock and ‘contact influenced 
‘but ‘did not: mingle- with each other. It was the discovery of. Indian philo- - 
` Sophy and poetry which broke down the barrier. For the first time Europe | 
. discovered something in, the East which she could study. not only with 
the: curiosity which She gave to Semitic and Mongolian ideas and origins; 
“but with sympathy and even with, some feeling of identity. This meta- 
- > physics, these epics andı dramas, this fotmulated jurisprudence and complex’ 
“society had ‘methods and a form which, in: spite of their- “diversity from her.. 
own, yet presented strong pointe of -contact; she could .recognise them, 
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to a certain extent, she thought she. could ‘understand The. speculative- -- 


ness of the German; the lucidity of the Gaul, the imagination and aesthetic 
emotionalism. of the British Celt. found something to interest them, some- 
‘thing even to assist. In. the: i ior of Buddha, the Speculation of. 
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Shankara, the poetry. of Kalidasa, tte a ‘could find pastüre ind re- 
freshment. The alien form: and spirit of Japariese ‘and Arabian. poetry 
and of Chinese philosophy which prevented such an 'approximation with 
‘the rest of Asia was not here to interfere with the- comprehension of the 
human soul and substance. There was indeed a single exception which 
was supplied by Jápanese Art. The art of India contradicted European ` 
notions: too vitally to be admitted’ into the "European consciousness ; its 
"charm and power were ‘concealed by the uncouthness to western eyes of ` 
its form and the strangeness of its motives. And it is’ only now, after the. 
. greatest living: art critics in England had. published sympathetic apprecia- 
tions of Indian art and energetic propagandists ‘like Havell had persevered ` 
in their labour, that the European -vision is opening to the secret of Indian 
painting and sculpture. But Japanese Art,’ though un-European in motives - 
and methods, yet presented to them a form and technique which they could 
“understand. Japanese painting had . alréady begun to make its way into 
Europe eveii before. The victories. of Japan and. its acceptance of much 
of the outward. circumstances of European civilisation’ opened abroad 
door into Europe for all'in Japan that Europe can receive without unease 


or the feeling of an ‘incompatible strangeness. Japanese painting, Japanese ' 


. dress, Japanese Gecoration’ are not only accepted as a part of- Western life 
_ by the select few and the cultured classes but known and ‘allowed, without 
being adopted- by the millions. Asiatic civilisation has entered into Europe’ 
.as definitely though not so ‘victoriously as European civilisation . into 
Asia. It is: only the beginning, but so was it only the beginning when a 
few scholars alone rejoiced in the clarity of Buddhistic Nihilism, Schopen- 
hauer rested his soul oh the Upanishads’ and’ Emerson: steeped himself 
in the Gita. .None could have imagined then' that a.-Hindu monk would 
“make converts in London and Chicago or that a. Vedantic temple would 
| be. built in San Francisco. and. Anglo-Saxon Islamites .érect. a Mussalman 
mosque in Liverpool. It appears from a recent inquiry that the. orily reading; ` 
omitting works cf fiction, which commands wide: ‘general interest among 
public library readers is either scientific works: or.:books replete with 
Asiatic. mysticism. How significant is. this fact wheri we remember that 
these are the. two powers, Europe and Asia, the’ victorious intellect and 
the insurgent spirit. which are rising at this moment to’ struggle for the 
mastery of the unified world | Nevertheless it is not the public library . 
"reader, the man in the streets of the literary world, but the i increasing circles 
of' men of culture and à various | curiosity, uneven which the Orient. and 
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the Occident müst first meet in a common humanity and the day dawn 


when some knowledge: of the substance of Upanishads will be as necessary 


to an universal culture as a knowledge of the substance of the Bible, Shan- 
kara's theories or the speculations of thinkers and Kalidasa, Valmikie and 


Vyasa as near and common. in the subject matter of the xeu critical 


intellect as Dante or Homer. _ 
. It is \the difficulties of’ i thàt prevent i a more apid and 
. complete commingling. oe 
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THE TEACHING OF SRI AUROBINDO : 


EVERY thinking person asks himself, in his awakened moments, what 

is the meaning of this life ? or, has it any meaning at all? What 
is this world ? How hag it come to be ? Where is it drifting to ? And 
what is man ? Had he a past ? Has he a future ? What is the E 
of his present ? 

Many have thought over these questions before and the answers they 
have given are varied and often contradictory. The universe, it is said, is 
a creation of an Almighty God who has brought all creatures into being 
by a fiat and rules over them with the scales of justice in his hands. He 
rewards good with happiness and punishes evil with misery. All-continues 
till, one day, he is pleased to dissolve the empire. 

There are others who pronounce there is no God. God is only a figment 
of the anthropomorphic imagination of man. The world is self-existent. 
All is a result of the action and reaction of elements and-forces; each form 
comes into existence and passes out of it mechanically as a result of certain ` 
combinations and break-up of material elements. Consciousness is only 
an epiphenomenon of the physical organism. There is neither past nor 
future; only the present is real and it is wisdom to make the most of it. 

No, this world is not real either, say still others. The world is a transient 
phenomenon where everything changes moment to moment, man a stream 
of thought-movemerits and a bundle of impressions: the whole concatena- 
tion is kept going by the never-ending urge of Desire. Once this prop is 
withdrawn the flux of things lapses and ceases to be. There is no abiding 
reality as such; the only thing that truly exists is a Nothing, Zero, Shunyam. 

There is yet another view which has exercised a profound influence 
on the mind of man. According to it there is a Supreme Reality; but it 
"is an Absolute Indefinable, One-without-a-second—the Brahman, which 
stands ‘transcendent above all creation. That alone is real; all-else is unreal, 
The universe is a huge shadow cast by the Being of Brahman or a fantasm 
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Woven: by fen own force of Being, Maya. : Thus the world-phenomena, 
the creatures peopling it, are all shadow-figures “flitting” about on an illusory, 
stage. The: sooner each one sees this truth, or rather lack of truth in his ` 
life and withdraws fróm it to the Sole Truth Beyond, the better. 

There are cértain modified versions of this standpoint | ‘which lend a 


partial. reality to the world and life, but all fold, the utmost they concede . 


-is an inferior value to world-existence vis à vis a Truer Beyond. Less or 
more, there is always a’ sense: of unteality, an impermanence overhanging - 
this life. One has to recognise that it is-an activity of an-inferior if nota: 
wholly unreal-kind and: it is best to effect one's release. from this state f 
_ dissolvable turmoil. and pass to a hereafter or Beyond. which , alone . ds. 
ultimately Trué and Permanénit. "s : 

s ToSri Aurobindo, however, the world is not a 'défüsiod: Or a baseless 
‘transient phenomenon. All is;real; you are real, I am real, every: bit that . 


"we see around i is às real.as Reality could. be. For all is a true formation’ of 


Brahman that is. the Sole Reality: eG ee NM ME P uw 


— 
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Oo Brahman, Thou art man and woman, boy and Vir old 
: ánd. worn thou walkest bent over a staff; ‘thou * art the blue bird 
on and the green and the. E (iet. Ope Ty. 3 E 
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: This Teaching’ starts with: ine ancient perceptión of the seers of the 


l Vedanta that there isa Supreme Reality" which: is absolute, - eternal and ` 
indeterminable. . ' This is Brahman, the One Truth, Solé and Entire.. What- i 


.ever is is in Brahman, for there. is none outside It. ‘All this is a manifesta- 


tion, of Brahman, by Brahman, and i in Brahman; therefore all is as real a$ “ 


- Brahman. Itself. ps 
"The Supreme Reality 18 eed iniconeeivable and: habei in- 
definable Transcendent. But It is not that alone. Above all and yet'holding. - 
all in essence, when turned ‘towards manifestation, this Reality determines 
itself as a supreme Existence, Something that exists’ by itself, Sat. Not 
merely exists, but it is actively’ aware of itself; dynamic with Self-Knowledge, 


it is Consciousness:Force, Cit. And the very nature of this Existence innate 
with Consciousness is an utter Delight, Ananda. This i is the triune státus; i 


‘Existence-Consciousness-Bliss, in which the Reality - perceives itself in ; 
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THE TEACHING OF SRI AUROBINDO 


Why does Brahman manifest? Why should the Absolute turn from 
its ineffable Immutability towards Movement and what is it that it seeks 
which is not already contained in itself ? Well; Brahman, manifests himself 
not because of any want but for a Self-revelation, a Self-deployment in. 
the ‘outpouring of his Bliss. It is this Ananda of his Being that throws 
itself out for the sheer joy of an infinite movement and variation. Ananda 
is the base, Ananda the movement and Ananda the goal of manifestation. 
All. creation is a surge of Brahman in an outflow of Delight. This is the 
full import of the Vedantic aun: all is Brahman, sarvam. khalu idam | 
brahma. » 

"So it is that the universe is a nantes of Brahman, the Reality. 
And manifestation of Brahman means the revelation, the becoming of all 
that is native to, inherent in Brahman,—the’ Existence, the Consciousness, . 
the Force and the Bliss that are the very terms of this Brahmanhood. In 
a word, Brahman the Absolute Being moves into Becoming in order to mani- 
. fest his’ full plenitude of Sel Eien Self-Knowledge, Self-Power and 


|, Self-Delight in -an infinitude of expression. 


That, says Sri Aurobindo, is the Purpose of usu ie the universe is 
meant to be a perfect revelation of Infinite Existence, Absolute Conscious- 
ness-Force and Illimitable Ananda of the Creative Godhead. That is the 
Purpose which secretly governs each and every form in creation; but it is 
given only to man to become conscious of it and exert himself to fulfil the 
Intention -of the: Creator. | 


4 


III 


The Reality of Sachchidananda does not precipitate itself directly 
into this terrestrial existence.. The process of the manifestation is gradual. 
There comes about a graded self-unrolling- of the creative Brahman through 
several layers or planes of Becoming, an ordered devolution step by step, 
each gradation less subtle and more dense, ghana, than the previous until | 
this extension of material existence is arrived at. These are the séven planes, 
the sapta padani of the Veda, or the seven habitations, stations, sapta dhamani 
of the manifesting Godhead viz. the Planes of Sat, Chit, Ananda, Vijnana 
the Plane of Truth-Consciousness where the ten hundred steeds of the Efful- 
‘gent Sun are massed together; the Planes of the Mind, Life and last Matter, 
the physical Earth, which is aptly described as the feet of the Cosmic Purusha, 
edente prthwi. 
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It is to be noted that this descending Consciousness that is Brahman, 
extends itself in a separate formulation on each of these levels, organises 


existence on each plane around the particular, principle so posited out of 
itself; and thus each of these gradations functions'as the sovereign dynamis 


of its basic Principlé of Consciousness active for the Divine Purpose. . That 


.is how’ the Planes of the Supreme Existence, Consciousness-Forcé, and 


Bliss, tlie Plane of Truth-Consciousness and the Plane of Mind (with the 


intermediate levels between the two), and the Life-Plane have been fórmed 


; and set in action as Powers and’fields for the Divine's. self-expression of 


its Knowledge, Force and Infinitude i in terms suited to their several ii 


` of existence. . 


And here toó on Earth, on this place of oiea matter, the Gae 
Truth seeks to manifest itself.. True, every factor, every condition of the 
organisation here is quite contrary to the characteristic expressions of the 
Reality in'its own sway. The-self-involution - of. the Reality has reached 


its acme in a total self-denial. The utmost infinitesimal finite is the unit, - 
-a veritable inconscience its natufe and insentience a special feature of this H 
order of. creation in its primal beginnings. Perhaps that too is in the line. 


with the Nisus. T he Divine is to reveal the full glory of its Being in 
conditions which are the very opposite of its’ Supreme Nature. 


growth of the Spirit or Consciousness which is concealed in every form 


in Creation. This "Consciousness: whose devolution has culminated in a 
- concretisation of itself in the. solid core of Matter, is there imbedded or 


` fossilised, as it were, and now seeks to release itself, to realise and establish 


A 
itself in.an ascending gradation working out appropriate vehicles for its 


^ And the method by "which this Purpose is being carried out is what ' 
Sri Aurobindo calls the Spiritual Evolution—a progressive unfoldment and. 


embodiment and expression at every step: Thus from inanimate matter, - 


there emgrged gradually the throbs of life, the first vibrations of the evolving. 
Consciousness; they were followed by less primitive and more and more | 
developed. forms of life in which Consciousness became more and more ~ 
` „articulate. In the: 'emergence of this life-form of Consciousness, it must be- 


noted, a natural pressure from the-Life-Plane pre-existent above so to Say, - 


played a capital part. With the growing organisation’ of the life-principle i 
.on earth a yet higher principle of Consciousness, namely the awakened 
- and self-aware power of Corisciousness which is called Mind made its gra- , 


dual appearance; as in the case of Life, so here too Nature has been helped 
in her transition by the action of the Plane of Mind pre-existent above. - 
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“THE TEACHING OF SRI AUROBINDO `; 


With the advént of this mental principle, the process of the spiritual 
evolution has arrived at a turning point. For till then, evolution had pro-. 
ceeded more or less mechanically, without any awareness or responsive 
cooperation by the, evolving units like the plant or animal. Now Nature 
has found an ally. The inception and growth of this active faculty of self- 
awareness has brought into operation a new. factor. In Man, the evolving 
. being has become conscious of itself, conscious of its power, and conscious 
"too of its need and possibility of self-enlargement and self-exceéding. For | 
evidently this power of Intelligence which has been devéloped and esta- 
blished so far, has limitations which are too patent; it cannot be the final 
organ which the Supreme Consciousness bas evolved for its perfect 
expression. 

The Mind as it is developed is at best a half-way house. The very 
tortuous and tentative ways of its operation, the obvious imperfections and 
: lacunae that characterise the world-order under its governance, are enough 
to convict it of inadequacy to serve as the pristine Power for the direct mani- 
festation of the Sachchidananda on Earth." There is, Sri Aurobindo-declares, 
a yet another Power for that task, a still higher Principle high above the 
highest evolved human mind —what we may call the Super-Mind, the 
Plane pre-existent at the head of this creation. It is the original Truth- 
Consciousness in direct possession of the Truth of each form and of the 
Power to effectuate it, the Vijnana of the Upanishad. It is this principle of 
Self-aware Knowledge and Self-active Power that.is to be attained above, 
evoked: within and established in the .aspiring Consciousness of Earth- 
nature and it is this consummation towards which the present endeavour 
_ of human evolutionary effort is converging, consciously and half-consciously. |: 

It is only when this Higher Power, the Supra-mental Consciousness | 
of the Creative Truth is reached and realised, takes its place at the head of 
Evolution and functions as its governing Principle that the character of 
this world of half-light and half-power will begin to Senge) and the full 
revelation’ of the veiled Godhead commence. ~ 

To strive and actualise this possibility is the Call to Mari. As the highest: 
‘developed being on the crest of evolving Nature, he can take into himself 
her labouring movement, give it a conscious direction and with his effective 
| pidum accelerate and telescope the Process, to its destined end. 
This is the aim and this the content of Sri Aurobindo's xoga; 
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+ AM very y grateful for the opportunity that has ben given to. me to- 
speak this evening on the eve of the | celebration of the Jayanti 9 
Sri ' Aurobindo..... . 
As for the important-questions ráiséd, D Can say dus I have been very 


sihcerely trying to follow a different. line of thought which, my country has - 


given to- me throügh tradition. I must confess, that I am fundamentally 


" convinced of certain truths of | one system. of philosophy of which I am 


‘aware, -It is also-a matter for confession that I understood my Ramanuja 
much better through Sri Aurobindo than I was: able to do through others. 


-He it was that made me enter into the sadhana of the whole thing. Whilst 


Iam Very clear as to what i is tattva, hita and Purusártha and that in, India 


' we are not interested in what i$ called kama and artha and whilst we have 


throughout guided -oursélves to the one single goal which any man ought 
to seek and will seek inevitably, that is freédom, I feel that this freedom 
. requires. a series of delineations. I consider that Sri Aurobindo has pro- 
vided a fundamentally integral knowlédge of tlie hithas -and purusárthas. 


About his tattva, I think he has not deviated ‘from the. most ancient state- 


ment: *Ekam Sat, -viprah bahudha vadanti—Sarvám' Khalvidam Brahma’. 
He has not played a different tune, nor are we prepared to play a different 
tune. -That is the most important fact we have to. recognise. Whether you - 
call God or.the Ekam, ‘Brahman’ -or Eswara or by whatever. name He, is 


- ‘known of by whatever perso ality He dominates the world, I can say that ` 
it is not at all.in contradiction to this original statement of “Ekam ido 


viprah bahudha vadanti—Satvam khalvidam Bráhmia". ^^. 

-~ We have had evolution, may be historically conditioned. We have’ 
worshipped Sri Vishnu at one time, Shiva at another time and. 
Brahma at yet another time. We. may also be “worshipping | lesser 
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SRI AUROBINDO eg 
ones that i is, the sons of Hea or Jo of the One. But I need. 
not take you to mythology. Mythologies grow in the consciousness 
of the people, - and have value for a‘ particular’ péople. A truth 
might have to be emphasised for the particular purpose of divine 
action, but that certainly does not mean that you ought not to search for 


Him and that you aré merely to. accept what is called a custom in the matter. 
. It is necessary for us to know the whole Brahman, if it is possible. That. 


it is impossible, some have told: us. I am not grudging them that . 


truth. But I am saying that I want to know the whole. Nobody can tell 
me that I should not aspire to know the whole. I hold that the Gita is a 


. fundamental scripture. It is, and it is claimed by everybody who has some 


reverence for, Sri Krishna that it is a Upanishad. It is a distilled essence of . 
the Vedas and the Upanishads. Please note that it is not sométhing that 
contradicts any portion of the Vedas. It is something that is the essence 
of the Vedas, the Brahmanas, Mantras and Upanishads put together. There 
are many people who pay lip homage to Brahmanas. I feel-that the mantras 


_are interpreted in the Brahmanas. The meanings of the mantras cannot be 


za 


‘you knowledge of after-life. It can grant you: freedom and that freedom... 


understood apart from the -Brahmanas in which they are used. I am not 
making.a very wild statement, but.I will rather trust in the genius of the 
ancients who have put them together as one scripture. Again, I must say, 
to Sri Aurobindo’s credit that he brought.us back to this recognition. 
Nobody else has drawn attention to the great volume of Brahmana - 

literature, which is slighted by the Westerners as meaningless rituals and 
so on. Sri Aurobindo said that there is ánother cue offered in the matter, 
That cue is that, yoga is not to be understood in the naturalist way, but 
in the adhyátmika way. Even for that suggestion we should be grateful. 
We are provided with an apparatus of.mind to see that particular literature 
with a different vision and hope. To- day, if there is something which we 
hold as fundamentally capable of providing us a clear knowledge of the 
hereafter, the Brahmanas provide it. Take away the Brahmanas. There 
is no after-life to be explained hereafter. Even the Upanishads cannot grant 


may be meaningless. So far as that point is concerned, I feel that Sri 


-Aurobindo has given us a lead, if not a fuller explanation. I do not say 
‘that he has reconciled, or that he has supplanted this in order to implant 


himself in that ‘place. Not at all. He thas’ provided a modern : ‘apparatus 
for thinking afresh on our old philosophy. 
Secondly, we are accustomed to value our Gita. Sri Aurobindo holds 
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that the Gita is a Gita of liberation. He agrees with our ancestors that the 
Gita is the *Moksha Sastra, not at all intended for the lonely purpose of 
‘having an action done and somehow done. That is one way of looking 
at it. If it is a Moksha Sastra, what is the moksha we are seeking ? The 
greatness of Gita would depend upon its richness of contribution towards 


' - general liberation, starting with a little liberation from my doubt as to 


the conflict between custom and my duty, ór a higher or new morality 
. introduced into this world—the morality of Ahimsa, the morality of social ' 
welfare or social life, or preservation of social dharma and individual dharma. 
I believe that here again the problem, if it is faced as a mental EBEN will 
not be very simple. 

. You all know that the Essays on the Gita were written by Sri Aurobindo. 
at a time when Sri Bal Gangadhar Tilak was projecting his ‘work. In 
the earliest number of “Arya” Sri Aurobindo made ‘the statement: «T 
hear that Sri Bal Gangadhar. Tilak is going to bring out Gita Rahasya. 
I am sure it is going to be very valuable, but I am also told that he holds ` 
that the Gita gives you Karma Yoga and I believe it is not the complete - 

truth”. So, he projected his own Essays on the Gita and it was written 
under such conditions. He held, even as some of the ancients of India have 
held, that Karma Yoga may be the beginning. It is necessary, but it is 
not the whole meaning. Even the.càpacity for you to perform Karma pro- 
-perly will not arise unless you have got the Jnana. In fact Jnana may grow - 
by action, by performing the ritual actions. Even the performance of ritual 
actions will certainly lead. you to Jnana, but that would not be enough, 
- for that Jnana would only be building up itself for a greater and fuller: 
absorption in the Divine, the enjoyment of the Divine—that is Bhakti. 
Jnana will transform itself into Bhakti and, you will find that your works 
will transform themselves into devotiorial duties. Everything then would 
become just subsidiaries to Bhakti. Bhakti is the culmination. Now, the 
modern interpreters of the Gita would be satisfied with this interpretation. 
I should feel that most of us are satisfied with this type of integration of 
our human faculties or modes of consciousness. Mentally you can assi- 
milate a wee bit of this and a wee bit of that, but the main contradiction 
between the conative, cognitive and -affective levels of our Being would 
remain. A solution would not have come and therefore, a sddhana is in- 
culcated ‘in the whole process. Yoga is 4 means of sddhana, Yagna is a 
means of sadhana. Yagna and Yoga have all the same purpose, that is the 
transformation of one's relationship between. oneself, -the world and the 
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] sot: Karma, Yoga will bring a relation between the higher siii and 
one's world. Yagna is for the realisation of a particular dynamic inter- 


dependence of the higher and the lower worlds. As for Yaga, this may 
also be taken as above. But what is Yoga ? Yoga is a particular relationship 
which one establishes between oneself and God through knowledge. This 


_ erelationship can be three-fold. It can be done through works; but it would: 


not be done if you do only works: It is necessary to find that the Divine 
is within yourself and yourself.is the seat of the Divine action and if you. 
do not know that it is the Seer, the guiding Nzyantd within you, that is 


the Eswara, there is no possibility of getting into real Jnana Yoga. You | 


must identify your true self with Brahman, but that identification can 


. happen through works or devotion or affection. But mere Tattva’ fna 


even is meaningless. "It cannot stand on its own stem. It has no roots. It 
must manifest itself in the action which is considered to be what we call 
kainkárya—devotional service or what we call devotion. Devotion, according 


" to His Will is a particular methodology of approach. lt is not everything 


ae 


that becomes Bhakti. There are two types of Bhakti. There i is a particular 
methodology, called. Ashtanga Yoga in Bhakti. This is an important part 
of devotion for it fixes one’s mind on God in surrender and submission. 


Bhakti would demand Ashtanga Yoga. Some ask the question “Can you 


love God really-? Does every part of your being respond to the love of 
God ? Is your nail loving God ?" That is an important question. Nobody 
can.love truly unless God grants one such love through His Grace. To 
love truly means that one cannot live without Love of God. By Love of 
God should one live or hold on to life. Some of the.great men have with- 
stood the test. That is why their lives, even through the shadow of time, 
shine: The modern interpreter of Gita is more satisfied with saying that 
the three Yogas have correspondence with the three attitudes or the modes 


of consciousness of man. I consider that the Gita goes a little deeper. It - 


is to this point that Sri Aurobindo leads us. I do see that one important 
Yoga to which Sri Vaisbnavism has réferred is Bhara Samparpana Yoga 
or Nyasa Yoga. This.is a unique feature of Gita. Says our Lord: “Sarva- 
dharmán parityajya mam ekam Saranam vraja; aham tvàm sarvapápebhyo 


 moksayisyami, má sucah’’? —“If you cannot do all these three yogas and 


even if you are lingering over, surrender all of them and take me alone as 


your sole ee Surrender unto me and I shall take you through the.. 


"whole yoga.' ' Yogaksemam vahdmyaham. Here Ksema is freedom; and 


Yoga is again to eternally abide with one's God, in all parts. This 
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Mantra, has been expounded with extraordinary lucidity by the Sri. 


Vaishnava Acharyas—I should say, reverence—by the commentators 
of .Gita. This particular verse has a broader deliberate meaning - 
in Sri Aurobindo. Just as it has a meaning for the immediate. solution of 
one's problems or even tbe higher solutions of problems in Visishtadvaita, 


oné does not have anything that goes beyond to the higher evolution of... | 


man. For example you may find that you are not capable of achieving your- 
self, either because of your birth or because of your status or because of your | 
condition or because of the debacle that comes to man at any time: You 
may find that you are helpless on occasions. You may ask, “To whom shall 
I go? Who shall be the person who ‘will save me ?" It may be that I am. 
against God also, Such a moment occurs even to an atheist. Well then, the 
- Lord says “Even if Ravana came to me for refuge I shall save. him". God 
says. “Surrender unio. me and then see how I save you. It. may not be 
according to your terms that I am going to save you, but it will be according 


to my terms.' Save you, I shall." This faith-in God's words you should deve- | 


lop. If you can ‘do that, it is all right. I consider that the Alwats have stated 


this position of the omnipotence of God’s Grace very fir mly. Sri Ramanuja 


has stated it also very firmly. They have stated that surrender is a furida- 


mental thing ‘and that will lead us further to the ultimate state of living in. 
God. Do not have any doubts about God’s Grace. Your capacity for Feason- 


ing into God’s nature or your capacity to perform Yajnas which are very 
costly according. to some people, but which are very simple and not at all 


costly according io others is very slight.’ But’we do not, nowadays, have ` 


even teachers to tell us how to perform them. For example, we'all are 
aware that We are not able to do -Karma Yoga. Nor able to follow Jnana 
Yoga. Most of us do hot know how to do Ashtaanga Yoga and follow Pancha- 
kala. Vidhi. The Gita says "I am the path. I am the Upáya; Iam your 


Purushartha; In me you shall find your freedom. > As to what that freedom ` 
.is and what the content of that freedom is, at that point, the Gita Stops. . 


The Gita tells one to surrender unto Him. Of course Sri.Krishna preaches: 
éatlier “Become of my mind, do my actions, think of me, surrender unto me 
and I shall do everything. " Here the full instruction is given. If a man is. 
solely devoted to God and surrenders to Him, he has'done all that has to. 


. be done (ky takrtya). If he does it, and does it consistently through abyasa, 


. that is, pursues it, holding on to the feet of the Lord without that vice of 
mankind, namely asityd, envy and greed, he will achieve the goal, namely, 


— God Realisation which is Moksha. ‘That is how the whole thing lias been 
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so brilliantly T in the last PUN of the message of Gita. 


But here Sri Aurobindo was not quite happy ‘at: that particular point | 
of conclusion. Where the Gita has left the Yoga, he starts. It is not the final 


conclusion of the. Yoga. He starts the beginnirig of spiritual life or describes 
God's Yoga as leading to Divine Evolution. He says “You must find the 
Lord acting through you in every one of your limbs and in everyone of 
your parts and see the transformation of mind and body.” The surrender 
of each part is. necessary. You may say it is a very difficult process. You 
may say, “How can I surrender ?" The answer is “Do not worry. Be 


surrendering to God. Only keep yourself fit for God. Do not obstruct. 


God's activity.” I-consider this is a very great revolution of the concept 
of Yoga which Sfi Krishna has given to us. It is to the merit of Sri Aurobindo,, 
I should say, that he seized upon this particular point and utilised it to its 
fullest, for the sake of divinisation of man. I do not say it was not anticipated, 

Then, there is the problem of getting rid of the ego. In this divine 
Yoga, your ego would have ceased to exist without any effort on your part. 
It is such a difficult thing &owadays for people- to get rid of their ego. Ego 


is the obstructor.: I cannot get rid of it, for, every effort to get rid of it makes : 
it more powerful. I. simply cannot liquidate my ego by own efforts.. ` 
When I become humble, I claim I am the most humble. When I become a- 


servant of the people, I am tempted to claim that I am the humblest servant 
of the people and I develop a peculiar sattwic conceit, and that can be 
terrible. No one knew about this fact better than the Seer of the Isha- 
Upanishad himself. There is this pioblem of getting rid of the egoness 
without getting rid of it actually. You.cannot abolish thé ego. It must 
be made the vehicle of the Divine, That is the only way of liquidating the 
ego. You must become only an instrument of the Divine. There is no other 
alternative. Try every other method, even by devotion. It'is action, divine 
kainkarya, that can liquidate egoness. It must be practised in the context 

of diyine life with our unuerstandine of society and man, the world and the 
society etc. 

I hold that Sri Aurobindo is the most orthodox ‘of modern 
thinkers, if only people could understand. him. That is why I 
hold on fundamentally to the view the East is different from the 
West, because our value concepts are different and these'are Orient 
and belorig to the East, whereas the value concepts of the. West are money 
and mammon, power and pelf and human comfort and pleasure. T hey 
are what we call our enerhies—Kama and Artha, but that does not mean that 
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in God's world they are not there, used through the divine attitude for the ` 
Divine. What is the purpose of God ? You may ask that question. Am Ithe : 


person to say that God must do this and:do that ? The Sastras do say. that 
all the four Purüsharthas should be desired, but under restraint and regula- 
tion. Sovereignty, power and pelf for whom should we have, for whom 
should we exercise, through whom should we exercise and who should 


- exercise ? These are the three factors that have to be remembered. You" 


start the work, The question is for whom, by whom and who ? If you 


abolish yourself and if all are for God, by God and God's work, one can ` 


go to the forests with as much ease as one could walk into a palace; and 
he becomes Verily a sage. It must be said that only when the human con- 
‘sciousness is changed, then only his present standards of action can get 
changed. Unless one has peace that is of God, he can hardly be fit for change. 
One must think of that particular aspect that peace comes DE nanan the 
-Divine. 

It is ‘asked “How does evolution really proceed at that Bes ? Is mate- 


rial transformation possible ? Should we think of a better fitted man for . 


the enjoyment of Divine existence other than the present human being ? 


Is the body, which the superman gets, “different from ours ? Should it be ' 


* 


different from ours or should we get some experience beyond this body?" 


All these are definite questions. Is evolution possible beyond this particular 


human being in this world ? I am not here, of coursé, standing as a Zoo- 


logist or anyone of those who are speculating as to the past and future of 
man. I leave it to those people who think that matter moves the mind. 


-I wish they accept it. But for me and for those who think like me—who are 


a very small band of people—I hold that mind rules matter and it has been 
ruling matter so far. Now, I want the Divine mind to rule this matter. 


That is all the difference. The Gita has stated it in so many words. I have 
not even extended its meaning. It is there. But the problem that is posed 
is this: Is a general evolution of all possible, which is not in 
consonance with Darwinian Theory of Evolution? The concept 


of Sarvamukti, general higher evolution, bristles with difficulties. That 
is, firstly an individual must change himself and then others could follow 
the course of Evolution. I consider that the individual must change himself 
first. The nucleus of a new higher Evolution is dependent on the human 
individual’s individual evolution spiritually. For this one must know one’s 


real nature. Svadharma understood in the highest sense. “Is it not then clear 


that each man must follow his svadharma ? Everybody who .reads. the 
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Gita thinks that he is an Arjuna. But fighting is not the duty of everybody 
in the world; certainly not the duty of philosophers. That is not their 


dharma, at any rate. One has to know one's svadharma and act accordingly. 
Sri Krishna himself says : “If you refuse to fight now, you will fight later. 
Your Svabhava will make you do it.” That is very important. So if I 
want to-day to fight, I don't know whether I may not run away from the 
fight as soori as it starts. That is why I-say any nation, which does not 
give to their people, the freedom, for Svadharma and Svabhava, will not 
prosper. Therefore, I hold that Sri Krishna was.right in asking Arjuna to 
fight. Do not say that Gita is only telling me this and I*am only to fight. 


Even-if a nuclear bomb. comes here, I am not going to fight. I may not 
fight. There may be no need to fight. What I am saying is that one has to - 


find out the Divine in oneself and that is a path that leads to good conduct 
and this is unique in Hinduism. Sri Aurobindo emphasises this aspect 
.that Divine multiplicity is something which you must revere as a unique 
universal fact. The individual is the universal; the universal is the 


individual, provided at this point you make yourself a perfect instrument, : 


delegate or part of the supreme consciousness or God. ' 
' »« Now, as for the transformation, Sri Aurobindo says we have gone so 
far up to this point in Natural Evolution. The truth of Natural Evolution 
should be sought in Spiritual Evolution that is underway. We find that, 
that with all our religions for the past 5,000 years, nobody seems able to 
transform or bring God into Earth. Some say that the best that a man can 
afford to do in this world is to get himself liquidated for ever, having 
no rebirth. That may be a very easy solution. We cannot have a future here. 
Why should we have a future here, when there are other worlds which are 
much better ? Surely, I admit that. I do not like to leave my country. We 


are a people who are having what we may call a “land-love”. Why should . 


I go away ? Can I not make my house, which is dusty and stupid, much 
better ? Well, let me ask that question. So also,.I ask of the human being 
“Can he not be changed for the better ?" God has given me some tran- 
scendent desires which the artharthis material mindedness) cannot fulfil. 
It'is here that Sri Aurobindo's emphatic assertion that there is a way and 


- 


manner, the very Gita way and the Gita manner, comes in. God descends 
to lift up, rescue and transform the human world into Divine World—or 


a world that reveals the Eternal Divine- Laws. This is possible because 
the Divine is all love and love is the only thing that descends or condescends 
to transform the human process of Evolution. God's love for man is some- 
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dine very different from man’ S, doe for God. With tic ba of intentions P 


"man asks something: of God. Even if he says““I do not want anything from 


you”, he lurkingly wishes something to be given in return for his offerings, 
for his prayers or surrender. It may be just ecstasy that he- craves, There- 
fore, I consider that true: Bhakti seeks of Bhoga of the Divine Form. It i is an 


enjoyment of God through Yajna and Yoga. The three  yogas in the light 
of God's yoga. ‘become the divinised Yogas. of Love:  (Bhoga), Yoga and . 
: Yajna.’ This thé defects of commission and omission in Karma, Jnana and. 


Bhakti Yogas can be transcénded. For when you “surrender your love not 
forthe fulfilment. of your limited personality, ‘but by the entire offering 
of it to God for His fulfilment, what happens to you. ? There, God reveals 
his love to- you by giving. Himself to you. He- takes up his résidence in 


you consciously and. moulds it and changes. you wholly. He: wants to see 


whether. by giving all the ecstasies of Bhoga, Yoga and Yaga He can make, 
you feei yourself with Him. The order of the Yogas gets reversed, -if I may.. - 


say“ SO, dnd all knowledge and works proceed on the basis of Love or full 
enjoyment of God’s Nature: You see that the Divine action is from .top 


'- to bottom and not from bottom to top. This is what'we mean by descent 


(avatarand) which transforms the individual and leads to his -ascent or ~ |. 
evolution. He must act in you.. What is the vehicle of His action. ? What is 


-. the. particular: structure that ‘He creates. within you, that structure which 


wil act through ,you : ? In earlier evolution, ‘upto mari, the- human finite - 
rational mind with all its logical dialectical patterns. and characteristics was - 
` created by God through which’ knowledge. flowed to man of. higher things. 


Now, Sri Aurobindo says, the Divine has got His own. Divine Mind 
‘through which He- acts. That is what I call the apprehension: by 


“man of a particular structure which acts universally in all men. On the 


other hand, you want some clarity. on the operations of the super-mind, 


through’ even your mind, or your ego which the supermind has begun to 


Y 


use. In the case of the human mind or manas, it is à delegate of the ignorant 
ego. It is doing the functions of the finite ego. This position is altered. The 
supermind becomes the ruler and your finite ego becomes the ruled. A new 
function is taken over by the ego. It becomes the instrument of the Uni- 


'. versal Supermind of God. That is why I.say, the Supreme Mind is the mind 


of God, actiüg through. me. Why I should say, the mind of God ? For, ` 


we cannot extricate a structure- fróm a function and a structüre—a parti- 
-cular shape or pattern Or. logic of the infinité i is necessary for functioning as 


Infinite or: instrument, of the Infinite? "This is the rationale for Poles 
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i the actual existence of the Süper JAibrher _question ict be 
' Whether this Supermind. will be inherited as. in the case of the human mind - 
in a biological sense ? I: -emphasise . thé Diyine © is much bigger -than any ` 
mind,—even the Divine Mind, because: ‘Divine is Divine, and Infinite. and, 
. it is merely something projecting ina universal way which will act,a$ a 
common Mind for every soul. which has offered itself to Him. -It is not, I 
think, perfectly correct to say that when we ‘speak of an inheritance of bio- 
. logical characteristics, there is no. inheritahce of acquired. characteristics 
. of spiritual life.also. I. will only say. that ` we are unable to say about spiritual 
.. things, because it depends upon conscious acceptance of the Divine in one’s . 
life by each. Samskards: i in Hindu Religion’ played this role for mind ànd 
for the birth of the Divine Mind in-us. Our Western friends are yet to tell 


ie about how mind is getting inherited at all in-the human species, because- . 


they ` are under the grip of a new famine, the famine of spirituality, being. 
essentially materialistic in their approach.. That i is why I hold: they are not 
"the persons to explain. to me what my spiritual situation is, what the human 
‘situation is and so on, because I find that on every point they are wrongiy 
approaching the problem. The lower law cannot explain the higher pheno- 
menon. Consciousness ‘cannot be. explained. by . Unconsciousness. 
A-point was raised with regard tothe rationality: of the concept of Avatar. 


- It has been said that the order of the ten Avatars shows ancient S knowledge 


of the evolutionary process. Here again, ‘wé. should not accept that it is. 
merely . Natural Evolution. Even Prof. Haldane has not given his full cre- 
" dence to this. Well, I do not think Sri Aurobindo himself. depended upon 
this explanation very much. The real argument hihges on the transformation 
of the man made by the Descent of God in a plane of being so as to bring” 
about the evolution of a mental structure, appropriate for a higher kind of life, 
not by the individual and not through a resistance or reception to the environ- 
ment or as a response fọ the challenges-of new situations. The Divine has - 


provided earlier the type.of mind which creates its. structure for each level ° 
of Evolution. To-day we have the Divine providing the Supermind which E 


. creates its functional structure for a higher humanity. It must be inheritable 
by future Humanity through such integration as “have achieved with It. 
There is a need for.a consciousness that can accept a profounder concept . 


“of Spiritual Evolution which i is an extension of the Natural Evolution, i ina 


'serise, even modifying our views of it. 
Sri Aurobindo's main thésis is very similar to that of theosophy 
on certain d There is no contradiction so : far as the main points 


Š 
4 
45, i "S à 
P f 5 
t "EC : . 2 ` , » 7 
, a —- 

i : -2 

ta © La -< 

oy : 
LI 


^. 
- 


^ 





` also, or Mother-Consciousness. There is\appropriateness in it. The appro-- 
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ture with its own, unique functions and laws.: This may.be called the Mother 


are connie 1 dave me to say that the Ruso of. what is called 
the Supermind, which is: very ' different from what Mr. Fitche or 
' Nietzsche or any other person from the West thoüght about it, is a Struc- 


priateness lies in this, that just as the. human race was mothered by the ` 


mind-—manas and has become the mānava, so also the Supermind is the 


womb of those willing loving minds which will be: transformed and be made . 


divine. Our Mind has to be born anew of it. This is a. very important point,- be- 


cause many people'who think that evolution is coming from below..do: not. : 
. know that Sri Aurobindo emphasised that the Avatàr concept, , even by the 
formation of the higher levels of consciousness, is much moreimportantandin 


it. I'consider that séventy five years ago this has been already postulated by 


, the great masters, of the Theosophical Society and later on continued with 


- fact the precursor of the ascent of the lower. The Higher attracts the lower 
"to Itself, even as. if something magnetic is placed above, the lower jumps to 


n 


such profound; luminosity and conviction-of the traditional style of: Sri - 
Aurobindo. I hold the view that the theosophical view was open to the. 


question ‘that.it was non-traditional and. unorthodox in the Hindu Sénse; 


but even that particular charge cannot be levelled against Sri Aurobindo. ` 
For, however much, he may differ from ‘Sayana (and Sri Ramanuja differed - 


from Sankara and Madhva still more from Sankara—that did not make them ` 


, 


alien to orthodoxy), Sri Aurobindo has been loyal to the Ancient Prasthanas 


of Vedanta. It was as much our part of the tradition and Sri Aurobindo has ` 


given us a renewed tradition. For the confirmation of his Spiritual Truths 
Sri Aurobindo went to the Vedas, Upanishads, the- Gita and above all he 
went to the Agamas, namely the Tantras and in one of his biographical 
-incidents it is narrated that he taught some: of his disciples the Bhagavat- 
sastra Pancharatra. Sri Aurobindo taught us to actually.see that the Divine 
déscends in each one- of us and actually acts within us. Regarding Sarva 


this evolution will lead to the general spiritual evolution. All evolution, 
including natural evolution started with a change or mutation in some 


' individual or individuals and later was by a process of inheritance biolo- 


gically proliferated and become general. Thus a few individuals will form 
the nucleus of a Race, a\New Race. The Divine Humanity will mean 
Heaven.on Earth—Infinite Consciousness—Bliss here by the transforma- 
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~ Mukti, that it is what all’ will evolve to havé, he was speaking 1 In a sensible ` 
. way. He was quite certain that if a few people will take to this new sadhana, 


SRI AURÓBINDÓ A 


- 


tion. of the Earth: or finite consciousness and. Ignorance. Ha there can 


. „be Heaven. Our Great Acharyas have spoken that where God is, there is 
their Vaikunta. They did: not want. ‘to. go to the other world? This truth 
Sri Aurobindo -has reaffirmed’.with great beauty and power. ‘Therefore, 
ae T saluté the Great Teacher who has given me, in my own life, some aspi- 

"ration tó realise what the. gréat teachers. of the past have told us and has 
added just, that little force, may be a mighty. force; by which my life may 
-be completely transformed and made Divine. I only hope and pray that 
it will. be Hunamity’s good fortùne too. Earn the measure of that great 
man’s blessings for humanity, by which he brought the Supermind into 
himself and has striven to have his Yoga spread to all so that he who goes 
for it and who is fit, can accept it and grow in it into the Divine Nature 
in all his parts. -` : 


" K. C. VARADACHARI 
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HERE: are: many- among ‘the ‘moderns who cannot ` Snead ust u 
self-surrender .i Js. They seem to understand well énough what 'aspi-- v 


_ ration or sincetity. means, though not, of course; in all their deeper impli- - 
cations; but. surrender completely. passes their comprehension. What. dor € 
| surrender, and how, to.surrender? There are also many,' probably more ` 
. in the West than in the East, who, even though they know. what surrender 
is, refuse, to make it. Their whole being revolts against ‘the. very conception 
' of: it. *They- have been taught to fear and avoid all’ that | ‘threatens their. 
personal independence. They have imbibed with their mother's milk the- 
sense of individuality. And surrender means giving'up all that"! To give‘ 
up all one. calls oneself, to renounce one’s very. individuality, to cast to the '. 07 
winds one's cherished ideas and convictions—well, it is, indeed, too steep 
` a demand, they protest, to make upon man! And who would profit by 
!'. this surrender? If the personality I call’ myself is offered up as a sacrifice, 
"what remains of me? Will not surrender: involve me in a fresh bondage, 
me who am so athirst for freedom? : i ~ 
. This fear of self-deprivation or bondage springs from a: wrong notion E 
of surrender. Evidently, one of the most basic teachings of the Christ has ` ` 
_ hardly been clearly grasped, much less practised by the people of the West. - 
. To lose oneself in order to gain one's soul; to:die to one’s old self in order. ‘< 
‘ tobe reborn i in God; is the cream ‘of the teachings of the Christ; and yet; `` 
strangely enough, .it is this that-has been slurred over or ignored, and the 
moral acts: and. precepts which are distantly derived from it are represénted. | 
as the kérnel of.the Christian gospel. The new birth that the Christ spoke 
of so repeatedly i in so many ‘ contexts has had no appeal to the general reli- 
giðus, mind of Christendom. But there have been ey mystics in the West" sS 
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_who have practised self-surrender and i pained thereby the uhitive, Jxperience , 
or the beatific visión of God.. The impulse, to total surrender came to Suso 
at the most crucial, the most agonised moment of his life whén, "wounded - 
. to the martow’ ' and half-deménted, hé criéd out to God: “Fiat voluntas tua". 
And that at once put an end to all his anguish. In his “Book of Truth", 
repudiating the pernicious superstition and dispelling tlie fear that self- M 
surrender is an annihilation of. personality, he writes: “ “Lord, tell me’, 
- says the’ Servito-, ‘what remains to: a blessed soul which has-wholly re- | 
“nounced. itself,’ Truth ‘says, ‘When’ the good and faithful.seryant enters = | .- 
- into the joy of his Lord...he: forgets himself, ie is no. longer conscious / r ; 
. of his selfhood; hé disappeats and loses himself in God, and becomes one .. ` 
_ Spirit with Him; as a drop of water ‘which: is. drowned in a great quantity 
of wine. For even as such a drop disappears, taking the colour and the — . : 
' taste of wine, so it is with those who are in full possession - -of blessedneśs. — ; 
All human desires: are taken from them i in an indescribable manner, they | 
"gre rapt from themselves, and are immersed in the Divine Will." Ruys- 
broeck strikes the“same note wnen he says of the. blessed souls: “Becduse | 
they” have: abandoned themselves to God in doing, in leaving undone, and - 
in suffering, they | have steadfast peace. and oe joy, consolation and ^ — 
"Savour, of "which the. world cannot pártake.. n ^r z i Do g 
'e* «But It is not easy to achieve anything like perfection i in self surrender. 
l Indeed, even among -the resolute followers of, the. spiritual path; ‘there are’ 
not: many who can bear, without flinching, to see the old Adain i in them 
die, writhing and wriggling, day by day; inch by inch, so thatthe God in 5 | 
' them may arise and manifest Himself i in theirlife and nature. -And it is this, - ^ — 
-inability to ‘surrender that is at the, root of many a shipwreck and frustration = "n 
in spiritual lites zs . 
‘The Integral Yoga, ‘says ‘the Mother, cannot b: practised at all without 
at least some amount of surrender to start with. There- must be, as a 
constant inspiration: behind surrender, the faith or perception that- the ` 
Divine is the’ one, omnipresent Reality, the’ Soul. of ‘our souls, and the - 
. Maker and Master of the whole universe ; and that to surrender’ to Him 
_all ourself and all we have, in all the ways of our being, sarvabhavena, is. 
| the only. way to be united with Him arid attain the. divine ‘perfection we: 
air at in Yoga". It i is absurd t to aspire for uhion with the Divi&e and at. 
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1 “Attainment ‘comes only. by means. of this PIN spontaneous and d 
surrender of ‘yourself and. all things: 5 p Suk the Areopigiie, Tee 
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im THE ADVENT 


the same time to cling on to one’s ego which. keeps up the sense of se- 
pafateness. The ego is “the lynch-pin of the wheel of i ignorance,’ ' and. it 
is the complete surrender of the, ego with all that it connotes anc 'consti- 


tutes that is the inner sense of surrender. But that is only- the primary Na 
sense and preliminary movement of surrender about ‘which the Mother | 
* 


Says : 


r 


TE is the decision taken to hand over the responsibility of : 


your life to the Divine. Without this decision nothing is at all possible ; 
if you. do.not surrender, the Yoga is entirely out of the question. Every- 


thing comes naturally after it; for the whole process starts with surrender.. 


You can surrender either through knowledge ‘or through devotion. You 
may have a strong intuition that the Divine alone is the Truth and a 
luminous conviction that without the Divine you cannot manage. Or you. 
„may have a spontaneous feeling that this line is the only way- of being 


happy; a strong psychic desire to belong exclusively to the Divine : ‘I do: 


not belong to myself,’ you say, and give up the responsibility of "your 
being to the Truth.’ —The Words of the Mother, 3rd Series. : | 


. When the decision has been taken and the will strung to its achieve- . 
ment, surrender has to be carried out. in every thought, every feeling, l 
every sensation and every act; from moment to moment, and from stage ` 


- to stage. Particularly, surrender has to become the living law of self-giving 
. of even the physical: being and the physical body. Besidés, the object of 
surrender ig not only “self-naughting” for the purpose of an ecstatic union_. 
.and communion with the Divine in the depths of our being, but a holding | 
up. of the wholé being, part by part, element by element, cell by cell, to 


' the transforming Light-Force of the Supermind. It is here, in the fullness . | 


and integrality of its process, and its high objective of the radical trans~ 


formation of the whole nature that sufrender, as taught by the Motber, - 


takes precedence of all traditional forms of it and reveals depths and ranges 
‘unexplored before. The Mother has made an elaborate art and technique 
of surrender, a steady and sincere pursuit of which cannot fail to lead to 
the great goal of the mice er M 


- 


SURRENDER AND OFFERING d 


9 


7) 
' Surrender and odes. are not quite (he same thing, says the Mother ; 


OE D aspects of the same thing. “They do not belong altogether E 
to. the same lével of consciousness. For example, you have resolved to` 
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make : an offering of: your ife to the Divine. AL: on a. Enim there happens 
“a very- unpleasant thing :. you did. not expect it. Your first movemeht is 
to react‘and protest. And.yet you have made. the offering ; but something 
in you. turns. If you. are, however, consistent in, your offering; you will 
hold. the protesting. part in your hánds and püt it before the Divine and: 
Say, *Let Thy Wil be done. ? In surrender,.on the other hand, there is 


a natural, ‘spontaneous, unprotesting ` adhesion. Even if there . happens l 


something unpleasant or contrary to D expectations, , you are. equally 


‘unperturbed à and Hen P Cue s M - 


` 


SURRENDER AND. Sene-Utiicarion 


- m 


Apart from the fear of losing: all thát we know and cherish as mu. 
which inspires our reluctance to surrender, there is ań initial, inescapable .. 


. difficulty encountered in the very act of surrender :- it is the normal dis- ` 
order and conflict, among the parts of our being. We are not masters. of ' 


ourselves, we do not possess our being and nature. Before surrender we 
must possess—we cannot surrender what does not belong tous. Therefore, 
the very first thing to do isto reconcile the conflicting parts of our being 
and weld them into a‘ harmonious unity. “In the course of your self- 


V r 


‘a 


offering, you start “unifying your’ being around what has taken the first >.. 


decision—the' central psychic will. All the jarring, elements of your nature 
have to be harmonised, they have to be taken up one after. another and 
. unified with’ the central being. You may offer yourself to the Divine with 
a spontaneous movement, but it is not possible to give yourself effectively . 
without this unification. The more you are united, the more you are. able 
to realise’ self-giving.”?. E t6 


2 SURRENDER AND CONSECRATION 


- 


 Consecration i$ ‘the progressive perfection of self-surrender, the seal, 
"as it were, of the Divine S acceptance of your: self-giving. "Once the 
_self-giving is complete, consecration follows : it. is the crown of the whole 
| process of realisation, the last step of the gradation, after which there is 
^no more tfouble. and everything runs smoothly."* But it takes long to 
consecrate, the whole being. The work. ud self-unification and surrender 


(1 The e Yoga of Sri ! aurcbihdd. part : VH Be Nolini Kanta Gupta 
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| : mist. proceed fanaa hand. til eom is left Menuet “Patiently. 


you have to go round your: ‘whole ‘being; exploring. each nook and -corner,” 
. facing all’ those ‘anarchic: elements in you which are- ‘waiting for . their 
"+ psychological moment to, come Up: And it is, only when you „have máde 
the entire round of: your mental, vital and physical nature, persuaded every- 
"thing to give itself to the Divine and thus achieved, an absolute unified | 
consecration’ that -you put an end to your difficulties.” Absolute self- : 
‘consecration can be. effected with, much. less difficulty if, from the begin- 
ning, there is an exclusive opening ‘to the Grace of ‘the Divine which, in 
“its omniscience, knows how best to ‘deal with thé perverse or mutinous 
elements. of our nature, forge ‘them into a unity, and inflame them with 


the Passion: of an utter selfzgiving. Xo. ow Ld e cd 
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"x | E "SURRENDER AND. SACRIFICE 
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The fear of ‘the: individualist ddr "surrender odii. mean m NE 


a Steady. suicide;: is: unfounded and absurd. Like all fears, it is born of 


ignorance, ignorance of the real self of man and his infinite and imperishable : 
individuality as: distinguished | from his finite, fugitive and constructed . . 


- 


personality. , In the Integral Yoga. there is no room for sacrifice or immolation | i. 


.: of the individual.” Surrender liberátes "the individual from the toils- of ~ 
| ignorance and falsehood; from his deluded self-identification with a transient | 


form of his into the’ vastness: 'of his. immortal being i in the. Divine: Nothing 


. * of his nature parts. is. sacrificed or 'immolated, but everything i is given over 
.to'the Divine, tó whom it essehtially belongs, for a perfect, creative deve- : 
 lopinent and fulfilment. The .end .of sacrifice-is anfihilation, but the end . 


of surrender is a harmonious, dynamic. DEUS and ` ee in. 2. the ` 
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In the significance that it. now bears, sacrifice d$ something that , 


` 


| ds für destructiori; it carries about it an “atmosphere of: negation. This 
kind of sacrifice is not fulfilment; it is a deprivation, a ‘self-immolation. m 


It is your: possibilities that: you . sactifice, the possibilities and realisations.” 
of your personality from the most, material to "the highest spiritual range. ' 
Sacrifice diminishes your. being: If, physically, you sacrifice. your life, your ` 


k body, you give up. all your possibilities .on the. material plane; you. „have 
done with the. achievements of- your cay e existence. e. There is “always. | 
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THE TEACHINGS OF THE MOTHER 
in this idea of self-immolation a sense of forcing, a.constriction, an imposed 
self-denial. This is an xm that does not SINE room for the soul’s deeper 
and larger spontaneities."! 

But. surrender is just the opposite ideal'and movement. .It is not 
coercion and immolatión, no holocaust of the nature parts for the realisa- 
tion of the naked soul, no enforced self-denial for the attainment of any 
national, humanitarian or altruistic ideal, but “a spontaneous self-giving 

a giving of all your self to the Divine, to a greater Consciousness of Which 
= you are a part. Surrender will not diminish but increase you; it will not 
lessen. or, weaken or destroy your personality, it will fortify and aggrandise 
it. Surrender means a'free total giving with all the delight of the giving; 
there is rio sense of sacrifice in it. If you have the slightest feeling that 
.you.are making a sacrifice, then it is no longer surrender. For it means 
that you reserve yourself or that you are trying to give with grudging or 
with pain and effort; and have not the joy of the gift, perhaps not even the 
feeling that you are. giving. When you do anything. with the sense of a 
compression of your being, be sure that you are doing it in the wrong way. 
True surrender énlarges you; it increases your capacity; it gives you a 
greater measure in quality and quantity, which you could not have had by 
yourself. This new greater measure of quality and quantity is different 
. from anything you could attain before: you enter into another world, into - 
'- a wideness which you could not have entered if you did not surrender."? 
, > Some kind. of surrender is, of course, implicit in all forms of spiritual: 
discipline. For, the, moment -an individual aspires for the Infinite and 
Eternal, he has perforce to give up or whittle down his preoccupation with 
the finite and the temporal. He has to subdue his desires, chastise his 
` passions, relinquish his selfish interests and try to get beyond, his egoistic 
consciousness. T'his also is surrender. But it usually takes the form of 
sacrifice, and not unoften.employs coercion and repression as its means. 
The finite personality is sought to be’ extinguished ‘in order that the soul 
‘may merge in the Impersonal. This is not what the Mother calls surrender, 
as we. have already seen. It leads to no fulfilment in life—it is only a sur- 
render of the naked soul to the Infinite. It is based on the presupposition 
that life is an evil dream or.a vicious,circle of karma which one must get . 
_out of at any cost and by any means available. The Mother, on the contrary, 
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looks upon life, material life, as real; as a field for the progressive incor% 
poration and manifestation of the Divine on earth. Her ‘conception ‘of 
surrender. is that nian, being an indivisible portion. of the infinite One, 
must not remain imprisoned in his separative ego, nor seek self-extinction 
in the ineffable Beyond, but must strive for and attain a living, dynamic 
union with the infinite Being and fulfil Him i in his life; for that, indeed, will 
‘be his own perfect fulfilment. And for this fulfilment, not partial but inte- 
‘gral, at once essential and expressional, a total surrender of the whole being 
with all its parts and elements is an indispensable prerequisite: ` 


~ 


| ° DETAILED SURRENDER . 
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The total surrender cannot be made all at once. Part after part, element: 
after element; has to be surrendered with love and devotion from hour: to 
‘hour, from day to day, from year to year, till all is weaned fróm the ego 
and dedicated to.the Divine. A general surrender made once for all is not 

.enough. Not a single element must be left in the being, in the nature, in 
life and its energies, even in the body, that is still wedded to the ego and 
undér the influence of the forces of ignorance. The Integral Yoga demands 
an uncompromising ‘and exhaustive surrender for its fulfilment. 

Detailed surrender has to be carried out'in the details of daily life as 
well as in the realms of thought and feeling and sensation. When the resolu- 
tion has been’taken, when you have decided that the whole of your life shall 

. be given to the Divine, you have still at every moment to remember it and 
carry it out in all the details of existence. You must feel at every step^ that 
you belong to the Divine....Live constantly i in the Presence of the Divine; 
live in the feeling that it is this presence which moves you and is doing 
everything you do. Offer all your movements to it, not only every mental 
action, every thought and feeling, but even the most ordinary.and external 
actions, such as eating; when you eat, you must feel that it is the Divine 
who is eating through you. When you can thus gather all your movements 
into the One Life, then you have unity instead of division..." “In the 
Integral Yoga, the integral life down even to the smallest detail has. to be 
transformed, to be divinised" 5? and; therefore, a detailed surrender carried 
out from moment to moment with an undeviating sincerity is the only means 

| of Success in it. 
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Passive surrender is usually made by the ascetic seekers of the Divine. 
They exert their will only for the liberation of their souls and their union 
with God, but not for the transformation of their nature and life; for they 
do^not believe in any such eventuality. They steel themselves to accept 
. and endure, passively, calmly, uncomplainingly, whatever happens to them. 

` No doubt it is a powerful discipline, but it is nor: very effective for a radical 
change, of life and nature, which is the object ofthe Integral Yoga. The 
very passivity of their will precludes the direct action of the divine wil 
in their active natute. “What is.required of you is not a passive surrender’ 
in which you become like a block, but to put your. will at the disposal of the 
Divine Will”? 

The Mother explains the difference Between a passive and an active 
surrender by a felicitous example: . | mE. 


ne 


“You have a will and you can offer that will. Take the example of 
becoming conscious of your nights. If you take the attitude ~of passive . 
surrender, you would say, ‘When it is the Divine Will that I should become 
conscious, then I shall become conscious. On the other hand, if you offer 

» your will to the Divine, you begin to will; you say, ‘I will become conscious 
of my nights.’ you have the will that it should be done; you do not sit down 
idle and wait. The surrender comes in when you take the attitude that 
says, ‘I give my will to the Divine. I intensely want to become conscious 
of my nights, I have not the knowledge, ler the Divine Will work it out for ' 
me.’ Your will must continue to act steadily, not in the way of choosing a ` 
particular action or demanding a particular object, but as an ardent aspiration 
coricentrated upon the end to bë achieved.. This is the first: step. If you 
are vigilant, if your attention is alert, you will certainly receive something 
in the form of an inspiration of what is to be done and that you must forth- 
with proceed to do. Only you must remember that to surrender is to accept 
whatever is the result of your action, though the result may be quite differ- 
ent from what you expect. On the other hand if your surrender is passive, 
you will do nothing and try nothing; you will simply go to sleep and wait . . 
fora miracle"? 
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For this active surrender what is most’ necessary-is the surrender- of 
the vital part in us. The vitalis the seat of power as well as of desire. To - 


turn the vital to the Divine is to convert its desire into will and consecrate 


born fighter. So long as it is under the itifluence of the ego, pivofed on the’. 
separative, self-centred, self-seeking consciousness, it opposes the greatest ^ 
resistance-to any radical spiritual change. It chafes, it revolts, it goes into 
L doldrums—it is a past master in histrionics. It is thanks to its fitful „revolt 


- and petulance’ that a more or less prolonged period of the preliminary: yogic 


‘life is usually marked by frequent oscillations and upsettings. But once 
the vital is converted, once it is convinced of the folly of running after the 
momentary satisfaction of fickle desires, once, illumined by the light of. 
the soul, it ceases to: „emphasise its separative tendencies and clamour for 
the gratification of, its power-lust, . it becomes a very powerful instrument. 
for. the dynamic. self-expression of the soul and the fulfilment of the Divine 
Will in the world. “But when the vital understands and ‘is converted, if 
it is truly surrendered to the Divine Will, then its fighting capacity turns 
against anti-divine forces, the forces of obscurity that' prevent the trans- 
formation: the powers of the vital are strong enough to conquer the 
, enemies.’ = pd 
Surrender is ihe only - to- the realisation of the goal the Integral 

© Yoga puts before it. Ensuring, as it does, the intervention of the divine 
Grace, it is the most infallible method of overcoming the difficulties and 


obstacles on the path. In regard to the difficultiés we meet with in our 


physical nature—illness, indisposition, inertia, incapacity and weakness 
—the result.of a sincere surrender i is almost instantaneous and miraculous, 


aes 


“As soon as A EAR are a little difficult and e pud 


from them some unease, if we know how to.surrender completely before. 


Thy Will, holding cheap life or death, Health or illness, our integral being 
enters immediately into harmony with Thy.law of love and life, and physical 
indisposition. ceases, giving placz to an ease; deep and peaceful"? 
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. its power to the service of the Divine. The vital is the warrior in man, the e. 
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THE TEACHINGS OF THE MOTHER: . 


Surrender, in order tz be fully effective, must be ungrudging, sponta- ' 
neous, unreserved and joyous. It must be like the self-abandon of.a child 
to its mothér, of a drop of water to the limitless ocean, of a pulsing ray 
of light to the effulgent sun. It must be a movement of love and joy. And 
that is possible only when the nature has been more or less unified and 
submitted to the direction of the psychic or the soul. Surrender is the 
act of transferring our being from falsehood to Truth, from darkness to 


' Light, and from suffering and death to bliss and immortality. It is the most 


potent, means of transcending the ego and its inherent limitations, and 
discovering the infinite and incorruptible reality of our being. It is the 
gate-way to divine perfection, realised in. divine unity. 


~ 


“Give up yourself—it is the best way of finding yourself." 


RADHA’ S PRAYER 


r 


«Q Thou whom at first sight I knew for the Lord of my being and my 
God, receive my offering. ; 

Thine are all my thoughts, all my emotions, all the sentiments of my 
heart, all my sensations, all the movements of my life, each cell of my body, 
each drop of my blood. I am absolutely and altogether Thine, Thine without 
reserve. What Thou wilt of me, that Ishall be. Whether Thou choosest 
for me life or death, happiness or sorrow, pleasure or suffering, all that 
comes to me from Thee will be welcome. Each one of Thy gifts will be 
always for me a gift divine bringing with it the supreme Felicity." 


This Prayer of the Mother's is the high watermark of self-surrender 
and an example par excellence of the absolute self-consecration. And it is. 
this kind of surrender that she expects of those who aspire to practise the 
Integral Yoga for a divine transformation of their nature and a perfect union 
with God in active life. Nothing short of it can lead to so gloriousa fulfilment . 


(To be continued) 
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THE CONCEPT.OF MAN IN SRI AUROBINDO 
[FROM "Sri Aurobindo has gone T in these recént years, a view 

of life as well as a way of life, a philosophy as well as a religion. 
The View covers a complete Weltanschauung, an orientation of God, Man 
-and Nature, and of the. different philosophical issues connected with them 
that c confront a thinking and an aspiring man in his attempt to know himself 
and his world. But, in Sri Aurobindo's approach to these problems of 
philosophy, we have to grow in our capacities in order to be able to know, 
we have’ to seek' to become in nature comparable to the object to be 
known. Evidently, here, as it is in the persistent tradition of Indian philo- 
sophy, a way of life, a yoga, a religion becomes a necessary correlate of 
philosophy. 

However, with Sri Ed the religion is thé finite's seeking for 
the Infinite, a practice of spiritual life. In this conception the various deno- 
minational religions of mankind become so many pathways to the same 
spiritual goal. In fact, each is recognised as a distinctive approach yielding 
a unique experience of Reality and tbereby making a characteristic contribu- 
tion to the growth of an integral experience of the Divine. The differences 
and variations in creed and ceremonial are all secondary, since they are essen- 


tially instrumental in nature. The essential and intrinsic fact in a réligion . 


is the core, of its spiritual experience. Thus Sri Aurobindo elaborates “a 
spiritual Religion of -Humanity". | 

- Since the dawn of this century, while T attraction of different decom: 
national religions has become less, a general. interestedness in religious 
feeling and consciousness has grown more. Sri Ramkrishna in his own great 
example had shown how different religions attracted him and bow he gained 
from each a unique type of spiritual experience. A spiritual religion of 
humanity can thus confidently be said to be the popular and the growing 
religion of mankind and it ig also the best promise of fulfilment, perfection 


"and reconciliation of the varied and divergent religious adventures of | 


humanity. 
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THE CONCEPT OF MAN IN. SRI AUROBINDO 


Now, in this religion, the unrecognised popular religion of today. and 
very likely the inevitable religion of tomorrow, what is the essential concep- 
tion of man, of his present nature and his future possibilities ?  . 

Man is, to Sri Aurobindo, a part of the cosmic evolutionary process, 
in fact the advancing head of the great upsurging wave. He is a mind in a 
living body. He marks the emergence of mind in life, which in its turn had 
emerged from matter. Thus he is a synthesis of matter, life and mind. But 
mind is a limited power of consciousness. Hence it must be followed up 
by higher and more integral consciousnesses until the full integral conscious- 
ness, which Sri Aurobindo calls Supermind,' is realised. The supramental 
consciousness is really the consciousness of highest integrality. It commands 
identity with the Infinite and, therefore, shares in its awareness. It does 
not ignorantly seek truth and try to get it in bits. It possesses the truth 
and that.in its wholeness. Thus in the scheme of the cosmic evolution man 
and his mind are only a.stage and they must by the logic of the evolutionary 
process itself lead on to the integral and unitary consciousness of the spirit, - 
which sees and knows the truth. Man must become a being of supramental 
spiritual consciousness, a superman. 

In Sri Aurobindo’ s own words, “Man is a transitional being, he is not 
final”. Sri Aurobindo: explains “We mean by man mind imprisoned in a 
living body. But mind is not the highest possible power of consciousness; 
for mind is not in possession of ‘Truth, but only its ignorant seeker. Beyond. 
miind:is a supramental or gnostic power of consciousness that is in eternal 
possession of Truth. This supermind is at its source the dynamic con- . 
sciousness, in its nature at once and inseparably infinite wisdom and infinite 
will of the divine Knower and Creator. Supermind is superman; a gnostic 
supermanhood is the next penne and triumphant evolutionary step to be 
reached by: earthly nature.’ 

This is the central truth of-Sri Aurobindo’s conception of man. And a 
recognition of it must give to mankind a new prospect of life in the individual 
as well as in the community. Today we affirm mind as not only the highest . 
but also the final form of human life and the result is that we feel obliged.to - 
accept our present situation of hatreds, fears, divisions, partialities and help- 
lessness as necessary. We do not have an integral hold upon life, a unifying 
vision and power and think that they are not possible either. But if an 
integral spiritual.consciousness be recognised as a term of evolution neces- 
sary to follow mind and an aspiration for it develops and grows strong in - 
-consequence of such recognition, then man would seek to live more and 
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more out of a vision of unity in life. That will mean a new moulding influence 
upon the whole life of man, his science, his technology, his philosophy; ħis 
literature and. his : social life, national and international. i 

* This conception of man, of which we have considered the principal 
. content, is obviously foundational to a new life and a new culture of man. 
It affirms i in a clear and emphatic manner that the integral spiritual conscious- 
ness, in rising qualities, is in course of development, in the race, as a matter - 
of evolution. Further that this process can be much accelerated by a recogni- _ 
tion of the fact and a conscious cooperation with it. And this means that ' 
. Unity, Harmony and Supreme Truth can become dynamic and operative. 
ideals here and now, in the life and culture.of man. ` : 


` 


(Contributed to a Symposium gn “The Concept of Me an tn Great Religions") 
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THE BOUNDARIES OF THE IGNORANCE 


“VIEWED broadly, we see that the Ignorance is experienced in us as 


a succession of waves of being and force, which formulate in mental 
cognition and sensation of things in Time and Space. Time to us is a 
flow of dynamic movement and Space an objective field for the ex- 
perience of a developing awareness. Thus we live in a present Time and 
memory links us with past experience. Also thought, will and action— 
through mind, life and body—work in the present while the force’ of 
being in us works towards a future end. All this partial knowledge is 
co-ordinated by perception, memory and intelligence to be utilised for. 
all our actions which help us to grow. All this totality of experience is 
gathered into a consistency around an ego-sense, which produces a per- 


sistent and limited field of experience to the contacts of Nature. Through 


the ego-sense we gain a basis of coherence out of a mass of impressions 


and also we build up a symbol of self which does duty for the hidden, 


real self. Thus the surface mentality is always ego-centric. It serves the 
purpose of holding together the movements of our nature. The ego-centre 
must necessarily continue until it 1$' replaced by the emergence of the 
true self. - : 

This co-ordinated experience, however, i is a small part of our working 
consciousness. We select only a limited number of perceptions that come, 
to our surface consciousness, and 'of these memory retains only a part. 
Of our remembered past one again selects only a small portion for our use 
in action. This is the method in Nature—a narrow selection for use, and 


à large rejection. Yet this is not the whole account, since the greater part. 


of what has been stored in us is put to other uses. If we take the whole 
cycle of rebirth we find that all experience has its use, until it is no longer 


needed. Our surface view does not at all give us the true picture. 
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Even much of what goes on on the surface we cannot explain. But 
a deeper psychological observation shows that most of what comes to 
us is from a concealed consciousness which is not altogether subconscient. 
There is a submerged subliminal self, an inner being with a vast reservoir 
of experience. 


Our surface self is but a fragment of this i concealed self. It is 


2 


this inner being that retains all our experiences. The co-ordinated under- . 


standing can only formulate a small portion of these, aided by a limited 
memory. But the inner being bas retained all in an accurate form and 
relation. Also the | perceptions of the inner being extend beyond the bounds 
of the physical senses. Many of our impulsions that we regar d as sub- 
conscious are in fact urges from the subliminal self. We have first. 
therefore, to know. this inner being. g 

The whole of our inner being is in a sense the subliminal self, en- 
larged to include the subconscient and the superconsċient. But we have 
to consider its three parts separately—the subconscient, the subliminal, 
and the superconscient—in order to understand their true natuie. 

The subconscious includes those operations which take place below 
the mental level? such as the physical and vital workings of the body which 
have their own mode of function apart from the mind. We have to see 
in fact that the vital-physical part has its own form of consciousness. 

The mind merely makes a mentalised picture of the physical and vital 
functions. But if we separate the mind as witness from these parts, we 
see movements that are impelled by desire, hunger, instinct, pain.. It is 
a nervous, sensationa] and automaüc mode of consciousness. This is the 


vital and physical substratum. But below this is the true subconscious, . 


which sends up to the surface consciousness mixed and chaotic impulsions 
and motives, automatic movements of the óbscurest parts of our nature. 
The subliminal itself is not of this subconscious character. It has 
the same capacities as our waking being—sense, memory, intelligence and 
will—but wider and more developed. It exceeds the outer mind in power 
of direct awareness. The surface mind is involved, and bound by the 
bodily life; but the subliminal, since it envelops and supports the outer 
nature, is free of this limitation. Only in the subliminal layers nearest to 
the surface consciousness is there a mixture and confusion. 
'These three elements of our being—the subconscient, the subliminal 
and the waking consciousness—are not the whole of our being. There is 
something above which is the spiritual part of our self. While the subli- 
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minal is as yet on the Knowledge-Ignorance level, though luminous and 
powerful, the superconscient part is aware of a supreme highest Reality— 
Spirit, God or 'Cversoul. 

Through an extension of our T we can reach the highest 
Self who is also the Cosmic Self. The Cosmic Self is also veiled in Mind, > 
Life and Matter, and has descended into the Inconscient. Out of the 
Inconscient has emerged the individual being, with the subliminal existence 
behind. But the Cosmic Soul, or superconscient, is like the ether which 
overarches and determines our movements. It is through this higher ether 
of superconscience that we are conscious of our true self and spirit, and 
can pass to a supreme knowledge. Yet we are more ignorant of this part 
than the rest cf our being. This is our first and most fundamental 

- ignorance. i 

In our surface being we are a becoming in Time. Out of a long past 
and future we are only awgre of a little life, and much of that is lost to 
memory. It seems—from the point of view of the present—that we first 
came into existence with the physical birth and shall cease to exist by the 
death of the body. But this is only true of the physical part of our being. 
Our real self is the Superconscient which becomes the subliminal; and 
out of the latter the little surface self has been formed. The surface self 
is but one expression of our larger self. We have a becoming in Time which 
goes back perhaps through many births; for the superconscient part is | 
eternal, while the subliminal being is an infinite field of various experience 
which presupposes all the past and all the future. Yet our mind knows 
only the memory of its present physical existence. This ignorance of the pre- 
physical existence is another fundamental limitation in man's knowledge. 

Man is not only ignorant of his inner self—superconscient, subli- 
minal and subconscient—but also of the outer world, which appears to 
him as something separate from him. In the same way his superconscient 
Self appears to be something separate, an extra-cosmic God; and his 
subliminal being, when he becomes aware of it, seems to be another 
consciousness with a power to guide him. The subliminal is in fact a wider 
world; and the subliminal Self is that which manifests the world. Our 
body is one knot in an indivisible Matter ; our life one eddy in an indi- 
visible Life ; our mind one recording station in an indivisible Mind ; and 
our soul one portion of an indivisible Spirit. Our ego keeps us tied to the 
superficial being; which is separated by strong, though alway s permeable 
walls from the larger being. ~ - 


~ 
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Ignorant of our existence in Time, we are also ignorant of ourselves 
in Space. Consciousness only of the body, and the mind and life identified 
with it, forms the ego life. If Space is the co-existence of apparently 
independent things, then their unity is only possible by a Nature-force, 
Prakriti. It constitutes a co-existence in one Being. Space may then be 
regarded as the self-conceptive extension of one Being, a spiritual Exis- 
tence with movement of its Conscious-Force. This Conscious-Force is 
concentrated in a multiplicity of bodies, lives and minds, over which the 
soul presides. Because of this concentration each centre is cut off from 
the rest and from its own past and future. In order to deepen the indi- 
vidual consciousness, therefore, we must know the one Mind, the one Life, 
and the one Matter, instead of only so much.as is brought to our surface 
consciousness. We are ignorant of our universal self, as we ave of our 
superconscient, subliminal and .subconscient selves. This many-sided 
Ignorance thus gives us the irresistible impulse to strive for self-knowledge 
and an integral consciousness. 


CHAPTER XII | 


“FHE ORIGIN OF THE IGNORANCE MET 


. We'^have now to consider the pragmatic origin of Ignorance, from. 
l the point of view of the integral Oneness of existence. How could the 
manifold ignorance and separative knowledge arise from an absolute 
Being who is Indivisible ? But the one Being cannot be ignorant of itself 
or of the action of things. And though in our true self we are that Absolute 
Being, yet we are ignorant of ourselves and of things. It does not solve 
the difficulty by saying that mind, as the seat of ignorance, is part of an 
illusory being or non-existence ; for this denies the unity of the Absolute. 
Maya can be nothing but a power of the Absolute, and the soul or indi- 
‘vidual self a subject of this divine power which is acing as Nature. Igno- 
rance is then part of the movement of the One, a Parposive creation for 
a cosmic end. 

We cannot say that boom the individual being is subject to ignorance 
he is not One with the Supreme ; for we see that there is the universal 
fact of unity in difference. We are one in essence, büt different in active 
nature. Yet this does not explain how the essence has been divided from: 
the form and the activity, although this is not a complete division as it 
may at first seem. On the other hand we may escape the problem by 
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considering as Unknowable all that is beyond our experience. This is 
not the true solution, since the Supreme knows the cause of Ignorance, 
and hence the individual essence must be also capable of knowing. 

. If the Supreme is ultimately tae Unknowable then it may be regarded 


as the Non-Existent (of the Upanishad), or the state of Nirvana (of. 


Buddha) something beyond expression and understanding which can 
only be expressed negatively as the absolute Noa-Being. 


But this absolute Nothingness can bring forth only nothing, not even | 


an illusion. On the other hand it may be regarded that out of the Non-’ 
existence anything may arise, and that the order, if any, of the universe 
is some accident. It may thus seem that oniy out of an absolute chaos 
could this mysterious sum of contraries-—maybe a huge error, which we 
call the world—appear. Buf only an absolute Inconscience and Ignorance 
could be the origin of such a universe, not en absolüte Consciousness and 
Knowledge. Anything may be true in such a cosmos; and all opinions 


may. be equally valid or invalid. But this way of thinking ultimately leads 


to the negation of the whole aim of philosophy. What we call the Un- 
knowable must be the unknown beyond mental knowledge. It cannot 
be a Nothingness, but a Something that can be discovered through our 
highest possible knowledge. It is only this Something which can recon- 
cile all truths and give the key to the paradoxes of-the universe. 
‘Vedanta has revealed this Something as Sachchidananda, a trinity 
of absolute existence, consciousness and bliss. From this positiye starting- 
point it becomes evident that an action of consciousness has manifested 
itself as knowledge, and yet limited that knowledge to createtne pheno- 
menon of Ignorance. This limitation of knowledge is, in its nature, a 
concentration of Force or Shakti. It is this concentration or Tapas that 


has brought forth the seed for the creation of a universe out of all that 


was involved. We have to see that this dynamic force of Tapas is’ not 

restricted in the Divine Nature, as in us, by the separation of surface self 
from the world and the consequent division between inner and outer. 
It is an integral Tapas in an indivisible Existence. 


-But then we may ask, what is the role of this Force and its concentration - 


in regard to tie status where all is immobile. In ours elves Tapas, the active 
consciousness, 1S associated with a play of energy. And even in that which 


is passive there is a conscious force, since there is always the possibility 


of action emerging from it-—or the action may be initiated by the uni- 
versal Energy. In Nature we know. that all things are maintained in their 


we 
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action or in their immobility by a secret, unceasing motion. This takes 


place through .the power which is in concentration (as Tapas). We also 
know that in ourselves we reach an absolute passivity- of consçiousness ; 
and in this passive consciousness there is an apparent : absence of Tapas. 
Yet we observe that through this passivity in ourselves. we arrive at 
a greater unifying knowledge, by which we realise a: universal or tran- 
scendent Power which belongs to the Divine. This happens because we 
have stilled the ignorant limited action, and open ourselves to the supreme. 
status, or more dynamically to tlie power and action which is Tapas. We 
see, however, that even in the immobile status there is a concentration of 
consciousness which is also ‘Tapas. Thus this concentration of the power 
of consciousness (or Tapas) is the character of both the passive and active - 
consciousness of the Supreme. It sustains all creation and action, ‚and 
at the same. time inwardly supports all. status of immobile passivity. 
Yet the creativity and passivity are two different, and even opposite, 


things; or rather it is a movement of the soul from one poise to the other. 


One is a dispensing of energy, and the other a withholding of energy. They 
aré the same consciousness and energy, not different. Behind every activity, 


‘in fact, there is a passive power which supports and governs it and no action - 


can exhaust the original power from which it proceeds. When we stand back 
from our action, we see tbat our whole being stands behind it, and that the. 


passivity is a poise of self-reserved energy. This is true also.of the power of 


the Infinite. 

We should note that the passive and active status.of the Absolute imply 
_ one Existence, which reserves Its Tapas in what we call passivity and gives 
itself in what we call Its activity. They are two poles of one being : passi- 
vity as Tapas in concentration, and activity as released Tapas in waves of 
action. It is a continual process of conversion and transmutation of energy 
throughout the universe, in the Absolute and in the individual being. ` 

The Reality is simultaneously an eternal passivity and an eternal activity 
of Being. We, from. our relative experience, see them separately as Nirguna 
and Saguna. It has been thought that ‘the individual passes from one state 
to the other; in the action it becomes ignorant, butin the passivity it becomes 
aware of its apparent being. This is like passing from a sleeping condition 


. into waking; but-this is only because we live i in exclusive states, one cut off 


from the other. By. a deeper experience we ‘realise that our larger being is 


aware of all that happens, whether in sleep or waking state: In the ignorance 


. we identify ourselves with only a partial consciousness, and hence we lose 
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the self of action when entering the passivity. This in spiritual experience 
becomes a silence separated from the dynamic Reality. But this is only a 
phase in the soul’s realisation of its true integral being, static and dynamic. 
. The Absolute does not pass alternately from passivity to activity, for 
wé can become aware of the eternal passivity that is upholding the cosmic 
activity. The Integral Reality is both active and passive simultaneously. 
It is the partial action in us that makes us experience them altérnately; but 
this is not the experience of our integral RENE S possesses the passivity 
and activity together. i ] 
Yet the Supreme exceeds both immobile self and mobile being. The 
. Supreme Being is not a mere sumi of passive and active aspects, but aware 
‘of both as his universal expressions. The passivity is aware of the activity, 
.just as the activity is aware.of the passivity. In action or in silence' the 
Supreme must be ever aware of his absolute being. | 
Therefore we can say that the Ignorance cannot originate ‘in the Absolute 
itself, but belongs to a partial action of the being. There is no primal Igno- 
rance. The original power of Consciousness (Maya) cannot be an ignorance, 
but must be a transcendent and universal power: But does Ignorance, a 
partial and relative-movement, bélong to the creation of the multiplicity of 
souls, since each is divided from the original Oneness ? But this is only true 
of the superficial consciousness of the individual, not of his inner being. 
. The body is the outer aspect in the division in Nature. Mind also when 
- identified with body has its own separate form, although in itself it has a. 
power of greater penetration. It is only in soul-consciousness that unity 
. becomes possible, by: identification with other souls. This realisation can 
take place in the waking consciousness. pne 
| Thus ignordnce is not inherent in the nature of multiplicity. The Abso- 
lute exceeds both unity and multiplicity. He is aware of the multiplicity of 
souls, and aware of the unity of all Souls; and in each he is aware of his one- 
ness. So is the soul (Jivatman) aware of the One, and aware of its unity 
with the Many. The ignorance resides in the divided life and mind, 
which can be illumined; their division is not permanent. 
Ignorance is a, stage when mind is separated from its supramental basis. 
It appears in the earth-life in the individual being identified by his dividing 
mind with the form of things. But form is really a concentrated energy, a - 
knot of force of consciousness, and is not enduring. The-real basis of divi- 
sion, then, js the concentration of Tapas, which the mind identifies with 
separate movements and separate forms. Thus a wall of separation is built 
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up between the consciousness. in each form. What then is the nature of this 
absorbing and separating concentration of Consciousness- Force (Tapas) ? 


" ^ 


CHAPTER XII ^ ' : - 
3 “TAPAS AND THE "IGNORANCE 


an 


We see that Ignorance is a subordinate phenomenon of the Absolute, | 
a concentration of consciousness absorbed in a part of knowledge or action; 
for the awareness of the Absolute dewlls not only i in the unity but also in the 
multiplicity. Ttie One may be concentrated i in itself and exclude-the Many, 


OT 


or the Many in their action may exclude the awareness of the One, or the ^ 


individual being may exclude both One and the rest of the Many. These 
three may be operative together in the action of Nature, or Prakriti m" is, ` 
"the force of active being). 

. We see further that the Absolute in its inicgrality c cannot be (té source 
of the Ignorance. | Neither can the One or the Many in their integrality ex- 
clude the Many or the'One. Ignorance appears in the executive Conscious- 
Force absorbed in its works; it is a partial consciousness and movement. 
' Ignorance i isa purposeful oblivion of Nature for the execution of a particular - 
"work.  . 7 

Tapas is always present, even in the infinity of being, a self-gathered 


~ dwelling of the eternal Awareness. The concentration may be essential, at^ 


one end in the superconscient . Silence, or at the other i in the"Inconscient. ~ 
Or it may be a luminous absorption and self-immersion in the supramental 
“consciousness. Or thirdly it may be an integral or part-multipie concentra- 
tion in the global overmental awareness. Or fourthly it may be a separative 


-concentration which is the nature of the Ignorance. All these states of con- : 


sciousness are held indivisibly together by the supr eme integrality of the 
Absolute. ^ - ~ 

This concentration; a šelf-held dwelling in itself or on itself as object, 
belongs to the very nature of conscious being. Even the infinite extension 
of consciousness is a self-held diffusion. An exclusive concentration in a 
single subject or objectis but one form of Tapas, in which there is a holding 
back behind it the rest of self-knowledge. Separative knowledge and Igno- 
rance.occur when the consciousness limits itself to a single field and is aware 
_-only of that.’ . m j 

In man's own consciousness. we see a surface movement which does all 


. the action. But behind this stream of energy is a whole sea of consciousness, ` 
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of which the stream is but a selection. The sea is the subliminal self—above, . 
below, within and around—held together by the soul or psychic entity. In 
the stream or superficial consciousness Tapas is concentrated on the surface’ 
in a mass of superficial workings. But it is the hidden sea, the source of all 
movement, which is doing all the action. This sea, thé integral conscious 
being, is not ignorant, but in the surface being there is a. limited practical 
self-oblivion, which'is not, however, a binding self-ignorance; 

Man therefore acts aad lives absorbed 1n the present moment, ignorant 
of his future and his past except a small part recalled by memory; and what 
he recalls of the past is but a shadow of reality. The true consciousness 
within him is aware of the active, living past, which plays its part in our lives 
as Karma. It can also be aware of the future. But living only in the present 
we are merely confined to a definite succession of moments. 

Man in his superficial consciousness is dependent on his ego-sense, 

-which is but a centralising mental construction, to give him the continuity 
‘of past, present and future. There is, however, an intuition of self behind it. 
Yet the moment is the practical truth in the superficial consciousness for 
the movements of the individual life. Man therefore proceeds by a partial, 
half-true knowledge, ia which there is the real self and knowledge hidden 
behind. ín the same way man identifies himself with the outer form of ‘his 
present existence, forgetful of his past births and of his future. 

One pragmatic use of'exclusive concentration on the surface conscious- 
ness is that at any moment a man may play exclusively a particular part— 
actor, poet, solcier—and forget the rest of himself. On the completeness 
with which he can ‘put aside the rest of himself depends the success of his 
action. But we see that what a man does brings with it his whole character, 
his whole past (not only of his present life), and the world around him also. 
This concentrated action reveals Tapas to be a great power of the conscious- 
ness and not really‘a deficiency. This active self-oblivion is in any case of a 
transitory nature, ever shifting, so that the superficial man can again recover 
the real man within him. In both cases thére is the movement of exclusive 
concentration, each with different circumstances and manner of working. 

Any particular action can be a concentration of Tapas; the actor becomes 
the part and forgets the real man. For the moment he is the inspired imper- 
sonal enérgy. Such may be the case with the actor, poet, soldier or even a 
person overcome by anger. All this, however, i is buta one self-forget- 
fulness. - i . 

This power is carried to its absolute extent in "the nec conscious- 
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ness, in the inconscience of material Nature. This inconscience, evén in 
the purely material world, is not the sole reality. In all energy ‘of Nature 
‘there is a secret soul and will, ‘without whose presence the work of Nature 
cannot be done. It is the action of energy that is absorbed, imprisoned in a 
| form—Prakriti unaware of Purusha. But the Conscious Being is ever aware 
and supports and informs the action. | 
Yet the inconscience, like the ignorance, is completely phenomenal 
and superficial; and it is.only through the impulsion of the evolution that 
consciousness can emerge stage by stage out of its imprisoned form. In man 
is reached the highest possibility, though there is still the superficial working. 
In material Nature we see this self-forgetfulness carried to its furthest point, 
ia the law of matter’s restricted action. In man there is a partial knowledge 
and: a partial self-ignorance. struggling to return to. self-knowledge. In 
both man and material Nature the ignorance is effective within the limits - 
of ‘their respective movements. It is in fact. the involved consciousness 
„and knowledge which is evolving back to itself, aung first as an Incon- 
science and then as an Ignorance. 
. Having traced the root-nature of the Ignorance, a practical mode of 
separative conscious energy, we may therefore consider the reason, aim and 
process of this movement. The ignorance is a necessity for the manifes- 
tation of the world. Thus man, only in his subjection to Time and living 
from moment to moment, can become a participant in the Time-movement ` 
- of the evolving world. His egoistic ignorance i$ even a protection against 
the largeness of the universal. A wider time-knowledge in this stage mays ` 
be a distraction from the action of his present. He has to live in the limiting 
mind in order to have the protection. 
` The purpose of the Ignorance is for the joy of the spirit; pH iUe 
out of self-oblivion. The Divine Nature (Sachchidananda) . .descends into. 
material Nescience in order to find himself in the apparent opposites of his 
being. The soul, then, accepts the ignorance as a progressive awakening know- 
' Jédge out of the original nescience: In these conditions it has to rediscover and 
transform itself to fulfil the purpose of its descent into the Inconscience. 
The aim of the soul in the human is to find the-joy and light in earthly 
conditions, reforming them in terms of an embodied material existence, The 
Ignorance is a necessary though subordinate term, a purposeful descent 
and a divine opportunity to create out of Matter a temple of the Divinity. 
The i ignorance is not present in the true soul, but belongs to'a phase 
id the development. of Rum LU It isa — that belongs to 
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the "m of Mind; for the mind is a: power that differentiates, with the 
sense of unity-behind it but not in its workings. Mind is a derivative power 
of supermind; and this latter possesses the unity. But there is a veil between 
Mind and Supermind, and this veil maintains the Ignorance. The veil is 


the Overmind which keeps.the mind completely absorbed in the workings ` 


of formative Energy, and at the same time supports.the mechanical action 
of material Nature. — l 

When we speak of a partial movement of Consciousness-Force absorbed 
in its action, we mean that there is an occult energy behind with only a 
frontal active energy in the limited field of movement. This integral Force 
veiled by the Inconscience, does the work through the frontal energy. In 


order to become aware of this conscious Force behind the veil we have to , 


quieten this surface movement of Nature in ourselves, and concentrate on 
the inner or psychic being. This, however, is still an exclusiveness until 
we realise the integral or global consciousness, which includes both quies- 


cent soul (Purusha) and its instrument, the active Nature (Prakriti). This- 


realisation brings a freedom from the limitations of Nature's working se- 
paráted: from Spirit. One may even ascend to the higher level of Self and 
Nature and from there bring down powers.to transform the lower Nature. 
This is what can happen when our being decides to raise its evolution from 
the mental to the supramental level. Tapas, or concentration of 
Consciousness-Force, is. the effective means. 

We have to see how: the All-Conscient succeeds in seis a super- 
ficial ignorance and inconscience. There is no mystery in this process if 
we see that the Ignorance i is really a power. of the Knowledge to limit itself, 
an exclusive concéntration in practice with the working of the whole con- 
scious being behind. It is a force, nota disability, a power of self-limitation 
for a particular working, quite compatible with—and not opposed to— 
the conscious-force of the Absolute. 

‘We thus see that cosmos is the natural play.of the being, consciousness, 
force and self-delight of the Absolute, whose infinity is not limited by this 
play of finite phenomena. Infinity itself is expressed in this finite form, 
In this way the Igriorance as a power also expresses‘a natural capacity of 
variation in knowledge, | the One in its self-enjoyment in the Many. At 
one extreme is the power of self-absorption unaware of the world, and at the 


reverse extreme is the power by absorption i in the cosmic workings. Neither: 


poise limits the integral self-aware existence-of the Divine Nature (Sachchi- 
dananda). These apparent Qd only express what is in fact Inefiable. 
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“PARAME. VYOMAN” IN THE RIG VEDA ae 


parame v VYOMAN.. This isa combinan of worde that is almost 

always. found together. It i is similar to “Paramé Padé” -or *Páramam 
e Padam” which is also found in the Veda. : | | 
| ` The ordinary meaning of “Vyoman” is the sky or the intetmediate region 
" Antariksha. "Indian Science of inner.cultüre recognises many planes of 
consciousness besides. the physical which is the material part of man’s | 
being. The Physical i is symbolised as Earth or "Prithivi", the Pràna or the 
' - vital is represented by Antariksha, the mid-region, and the Mind or Manas 
. by "Dyaus" . or Heaven. Vyoman i is the all-pervading éther the principle 
that carries vibrations i in space. i fact Vyoman has been equated to space 
by many people. | 
. Now the Indian Science ofi inner culture, Yoga, has found by experience 
several kinds of ethers. The ether that pervades the supreme level of con- 
sciousness is therefore called. “Param Vyoman", “the supreme ether.” 

This spiritual significance that originated iri the Veda has continued to : 
- hold good i in the Upanishad and the later philosophical literature of India. 
. Thus Tait 2.1.1.. speaks of “Nihitam Guhayam Paramé Vyoman” or. “esha 
- Bhárgayi- Varuni Vidya Paramé Vyoman pratisthita”. 
— . Mundaka . says : “Vyomni ütmà, pratsthitah"— — 
“the self is’ established in the Vyoman, in the ether”. - 

"This shows that the spiritual significance attached to this continuation 
of words continued to hold in later times. ` mE 

Sayana in his commentary avoids this straight meaning and eaii it^ 
s as"Nividha rakshané Nabhasi” or as "Vedi" of the sacrifice, always ` a physical 
or a material sense e which altogetlier i Tanpi the psychological and. spiritual 
"Significance. ` 7.. 7 z ~ 

Only, in I. 164. 36 Sayana is : compelled dmi against he will, to admit 
l a ‘spiritual significance for these words. In the, commentary on this Rik 
he says : : “Paramé Vyomannityuktalakshané' brahmani yá ésho antaradityé , 
hiranmayah pee dtishyaté’’.1 
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So here he admits “golden Purusha" in the heart. 

He even, for once, brings out the qualities of ““Vyoman” as he has not 
done int his ‘commentary on other Riks containing the same -words:! 
*Vyomani alepatwam, nirüpatwam, vyapitwadi Sadrishyena vyométyüktam". 

~ “Vyoma has got these. qualities of non-adhesion being formless 
and pervading." These are the powers of the spiritual ether which 
is really the ether of an infinite consciousness. Sayana further adds that 
“Vyoman” does not depend uvon.any other object; for it’ is itself 
the support of all—''Sarvasyádhisthánatwena"? and adds Rakshakatwat"3 | 
because it protects all by its pervasiveness and affording support to all things. 

. Further in the Rik I. 164. 41 he D i" utkrishté 
hridaya ākāshe muladhare". 

In almost all other Riks where this nuon occurs Sayana always 
gives “Protecting ether"—or “Sacrificial altar” and. “Dyuloka” or “Nirati- 
shaye". IX. 86. 15— (I. 143.2 V.' 15. 2) Absolute or supreme IX. 86. 15. 
or Akasha, VII. 82. 2. or "Antariksha" VII. s. 7. as the meaning. 

“At one place he makes out the significance of “Parame Vyoman" as 
"Yagna—the sacrifice |—This is what he says : "Vyomani: VERDI 
vanam gamanairr. pru HAM iti Vyomayagna".? . « 

The meaning "supreme ether" in the sense of a higher level of, con- 
‘sciousness should be applied wherever the words are needed. It would then 
be seen.that the sense of the Rik is clarified and gains in consistency.” 

It should be noted that “Paramé Padé" practically means the same as 
“Paramé Vyoman"—with a slight.difference in the shade of meaning only: 
In I. 62. -17.°the second line contains “paramé Vyoman". 

“Perfectly achieving, he upheld earth and heaven in the highest ether 
of the revealed superconscient (paramam guhāyam) as the Enjoyer of two 
wives" Sri Aurobindo. 

In I. 72.2 and I. 72. 4 the phrase “Parame Padé ?*1s used. “Sharmayuvah 
Padavyo Dhiyandha Stasthuh Padé Paramé Charvagné” : “Turning to toi] 
on his track, upholding the Thought, they/stood in the supreme plane, they 

~reached the beauty of the “Flame” (Sri Aurobindo) , 
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| Supreme plane is that on which one finds supreme ether. ' 


_ I. 72. 4 “The masters of sacrifice discovered and i in their ¡impetuous 
might bore the vast Earth and Heaven, then the mortal knew them and by his 


~ holding of the upper hemisphere! perceived the Fire, standing i in the supreme 


plane"—Sri Aurobindo.  ' 


*Nemadhità"—'Nemi"— "half 7", referring apparently to. the great Heaven 


—"brihad Dyauh”—the “upper half” beyond which is the supreme plane”. 
I. 143. 2 says Agni was born in the supreme ether, i.ee.,in the súper- 


. conscient plane- of the Truth. The Rik says that Agni icum: manifest 
. to Matarishvah, the God of wind or the Universal Life Force. 


$ 


“No sooner (was he) born in the supreme ether than, Agni, became 


the fuel and by the will he has illumined intensely both earth and heaven”. 
In I. 164. 35 speech i is said to originate in the “Supreme ether” of the 
creator. Evidently this’ psychological reference cannot, De explained by 


` either the "altar? or "sacrifice" or mere “physical space”. | The whole Rik 
; clearly indicates that the “Sacrifice” the ‘ altar", "Soma" and- “supreme 
ether" must all be symbolic. For Dirghatamas, thé great mystic poet of the. 


Rig Veda says :—(in reply to questions he himself raises in I. 164.. 34-) 


“This altar'is the supreme end of the Earth, this sacrifice here is ‘the. 


navel centre of the universe, this Soma— (tlie spiritual essential delight of 


' existence) is the seminal fluid of the male Horse,—this Creator i$ himself 


€ 


the supreme ether of this speech." Sacrifice, the self-giving on thé part 
of the human being, is the navel centre round which is maintained the life 


f of the Çosmos and when the human being raises his altar of sacrifice that i 18 
the Supreme end” of the Earth. It is the highest spiritual movement on 
earth. Fhe inspired speech which finds utterance in the Rik originates ; 


on the higher level of consciousness— » in the Supreme Ether, ' whete the 
Creator himself gives the inspiration. . í ; Jf 
"The Rik 39th (I. 164. 39) makes the point clear by emphasising that the 


Consciousness and eget essential in order that the Riks may be 
effective. 


repetition, or the mere outward, external meaning does no good.. 


If this spiritual import of the Riks is not Eus mere mechanical. 


manifest to Matarishivà, one who sleeps in ‘the Mother; by the power of' 


J 


knowledge of.the supreme Ether—the superconscient Infinite Being, 


“The Riks—the hymns.-exist in a supreme Ether imperishable atid 2 
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immutable in which all the Gods are seated; he who knows it not what shall 
he do with the Rik ?" s y - 

This *Akshara" “Paramé” *Vyonian" —is the seat of all the Gods, it 
is the Superconscient plane of Truth from where all higher dynamisms 
and creations proceed. 

The same idea 1s elaborated in I. 164. 41 iier speech is referred iD as 
"HI— “Gauri.” In I. 164. 40 the Seer has referred to the Cow as “un- 
slayable"—'*Aghnyé." “Gau” has the double meaning of “Ray” and “Cow” 
and that this Ray is not the physical ray of light but the psychological Ray of 
knowledge and consciousness is shown by the connection between the Cow 
and Speech. This Speech is that which at its highest arises on Jevels | 
beyond human intellect—in, the Higher Heavens,—in. Rochanas and in. 
Swar. | 

“The Gauri, the c cow of Speech, fashioned the waters after measuring? 
(them),—one-footed, two-footed, she with four feet, eight and nine footed 
she became—and in the supreme ‘Ether thousand-lettered”. 

In III. 32. 10, a hymn to Indre, Vishwamitra says :— 

“As soon as born, O Indra, thou didst drink the Soma in the supreme 
Ether for delight thou, didst then enter the earth and heaven from 
every side and becdme the ancient support of all who act (or who have 
will)". 

Indra is the Lord of the Higher Mind. His Delight in the form of Soma- 
drinking gives him the exhilaration to enter Earth the material principle, 
and Heaven, the mental element. Having entered them Indra acts as the 
support of all higher movements of will or action. 

So also in V. 15. 2 there is a direct reference to Truth—not to any God 
or symbolic imgage in connection with “Paramé Vyoman." .‘‘By the truth 
they held the Truth that holds all, in the might of the sacrifice, in the sup- . 
reme Ether, they who reached the Gods seated in the law that is.the up- 
holder of heaven, reached by the Godheads born and unborn”. Sri Aurobindo 
(Word to word meaning.) 

Ritena—By the Truth, Ritam—the Truth; E holds; 
Dhärayanta—they held; Yagnasya—of the sacrifice; shake—in‘the might," 


1 Note: “Mimäya” in II. 15. 3-Sayana explains as "Nirmitavan"—Nwhereas in III. 53.15 
and III. 55.13 he explains it as *Shabdam Karoti" *Dhvanim Karoti." VII. 18.16 the sense 


of “measure” is clear. It is derived from the root HT ‘ma’—to measure. “Gauri”? Sayana, 


explains in IX. 12.3 as “Madhyanukd Vak” and quotes “Gauri Gandharv:” as “Vaknama’’, 
as tbe names of speech. 
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Paramé Vyoman—in the supreme ether; Divo Dharman—ir thé ja of ' 
heaven; Dharuné—one that upholds; Sedusho—seated; Nrin—Godheads, - 
Jataih—by those born, - aj Lo E Abhi Nanükshu—they reached, 
40 7 — ye—those who. j g 
i Sayana only“ says : Paramé “Utkristite” Vyoman ‘Sthané*— “Uttara 
. Vedyām.”—northern altar in the sacrifice. ` P UU A 
“Th V. 63. 1 a hymn to Mitra Varuna :—- € ~ 
“Mitra Varuna, guardians of the Truth, having Trath as their law of 
action, stood above in their chariot. in the 'Supreme ether". ‘Chariot’ in 
Veda symbolises ‘ ‘movement”. “Mitra is the God of Harmony and Love ^ 
NS and Varuna, the. -Lord of wideness and Purity. Both are powers of the 
* Sun, ‘the suprámental Light, the Powers of Truth-Consciousness active in 
, . the Cosmos.Varuns is called. Samrat, Emperor, and Indra is called Swaràt 
- Self-Ruler. Varuna is from ooru ‘“wide’—, his power js pervasiveness,- 
omnipresence. The Riks says that Mitra aa Waruna are ‘guardians of tthe 
Truth, and. Truth is- théir Dharma—law of action. They. act from above, 
from the superconscient plane i in the supreme Ether. This Superconscient 
‘plane’ is the goal: of the sacrifice, the aim of the Aryan’ s efforts. | 
VII. 5. 7 “As thou camest. to»birtli i in the supreme Ether “at once -as 
Vayu thou. didst guard the- path, thou criest aloud bringing to birth. 
: the worlds, according them. asa gift to the, Son, O knower of all things born." 


f] re. 


— Sri Aurobindo. Du M is due E 
This is a hymn to Vieni Agni— ; EE F. 
In-VII. 82..2^"Indra-àhd Varuna are hymned. teretes i— | 
-STe one (Varina) i is called Samrat, the all-ruler; the emperor, the othe 
(Indra) is called Swarat—the self-ruler, the two mighty ones. Mitra and- 
Varuna: have great plenitude of wealth; All the- Gods.in the supreme ether | 
-together gave oe m. O. raining Br their energy. (might) and their 
"strength". h "s s 
^. ' * Though the phrase in this Rik IX: 70. 1—Às Tau Vyonias", the 
‘sense is equal to that ‘of ' ‘paramé. Vyoman.”” E- 
“Thrice did the- seven nourishing Ones yield.the true e fit for 
mixing with thee; when he (Soma) ne by the SN he created four 
other worlds of beautiful form. ERES : 1 
"' [Note :—Ashiram. III. 53. :14: VIII. 2:. 1o, VIII. 6. 19, VII. A 6, 
IX. 64. 14—The word is used in the sense of something—whethe? curds. or 


2 milk or.any other product of the ROM for mixture with Soma—the wine 
of — Or ecstasy. a s edd 7 | 
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| “Soma mishrana _— Payah”; “Kshirådikam E Deon? | 
(farm) *Nirnijam"—Sayana derives from. fas : Arsen Shaucha- ^, 
poshandyoh”—It can -mean therefore, “shining” ,. “clear and well- ` 
nourished’. | / | 

, Inl 113. ‘14; VII. 19. 23 Sayana nus it as “Rupanima“form”; : 

also in I. 25.13 Where he takes it in the Sense of “Body”, : l 

REFERENCES : I. 62. 7, I. 72. 2, I. 72.4, I. 143. 2, I. 164. 35, I. 164. 39, - 

I. 164. 41, IH. 32. IO, V. 12.2, V. 63. 1, VIL. 5. 7r "VII. 82.2, IX. E p 

IX. 86. 1 5.] l X s 1 
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E he Atharva Veda: Vratyakanda, By Sri Sampurnanand. Pp. 60, 
price Rs. 3/- Publishers: Ganesh © Eds Madras 17. 


Though. is Indian Vedic literature as a whole has been treated by the . 
western scholars as a kind of juvenile expression of the primitive society of 
nature-worshipping Aryans, there are certain parts, notably i in.the Rig Veda, * 
which have been singled out with a touch of exuberant condescension 
as pieces of rare philosophical value. May be they are later accretions; 
may be also they are ideas which floated down from further west; all the 
same they are gems of poetic beauty and daring quest. So too there are 
elevating portions in the Sama and the Yajur Veda. But none — almost none: 
— in the Atharva. The Atharva Samhita is simply and’ plainly a treatise 
of charms, magic, witchcraft and spurious medicine. It is a collection 
concocted by the later wily Brahmans, overspread by liberal helpings from 
the Rik and Yajus Samhitas, and tagged on to the three real Vedas, Trayi, 
with a view to fortify and perpetuate their own priestly hold on the growing 
. society. Or possibly, say some scholars, the hymns of the Atharva represent - 


the life and movement of the lower strata of the society as the Rig Veda 
does of the higher classes. 


The author of. the present book rejects this consistent condemnation' 
of the Atharva Veda by the orientalists. In a spirited Introduction he ques- 
tions their premisses and DNE the weakness of their een He 
writes : 


1 


“There are prayers for freedom from various diseases and relief from 


pain and many of these prayers are meant to accompany the administration 
of suitable medical treatment, internal and external. There are references to 
a number of herbs possessing valuable medicinal properties and such a non- 
spiritual subject as the catheter also finds mention. There are also no doubt 
the portions dealing with Yatus and other spirits of the dark worlds. But 


while the Atharva Samhita no doubt contains a proportionately large amount 
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of such, matter, it does not stand alone. There-are references to such spirits 
elsewhere as well, particularly in -the Rig Veda and even charms and incan- 
tations are not an exclusive feature of the Atharva Veda...... The Gods to 
whom the prayers are addressed are the same as those who are sought to 
be approached through the most sublime of Vedic prayers. They give 
expression to the hopes, aspirations and fears of the common man who 
yearns for a place in the everlasting regions of the gods but cannot, at the 
same time, forget his crops and cattle, his wife in the pains of labour, his 
friends and his enemies. The man who gives theught to such matters is 
not necessarily a pessimist or a victim of superstition. The fact that he 
fortifies his dose of secular medicine with a prayer gives evidence of shrewd 
commonsense, not of a mind dulled by the teachings of a priestly hierarchy. 
In conjunction with the Mantías in this and othér Vedas asking for pros- 
perity, success in war or bliss in the hereafter, thz portion of the Atharva 
Veda condemned for its crudeness helps to give 1s a complete picture of 
the society of those days. There is no question of the Rig Veda presenting 
a view of that society in an earlier and purer and the Atharva in a later 
and more degenerate condition. The one supplements the other, The story 
of the Gadarene swine cannot be left out of a coasideration of the society 
in which Jesus preached the Sermon on the Mount.” (P. 2-3) 


~ 
ny 


And then he states his considered view : 


“My own conviction is that the Atharva Veda contains Suktas pregnant ' 
with a spiritual meaning and containing the higkest teachings on Yoga and 
Vedanta, whose proportion is quite as high as that of similar pieces in the 
Rig.Veda. European scholars, obsessed by the idea that the old Aryan 
religion was at the best, a higher form of animism and nature-worship, 
are apt to. class all such spiritual and philosophical discourses as later accre- 
tions. I do not accept their premisses and cannot accept their conclusions.... 

That it was not previously recognised as a Veda even if the Mantras it 
contains, did form one definite collection — a very doubtful proposition, 
indeed, — is tolerably certain. It is equally certain that it gradually won 
. its way to its present status through its intrinsic merits; the profundity of 
the thought it embodies, the catholicity of its general approach, the lofty 
tone of its moral injunctions and the message of help and hope which it 
brings to the ordinary man and woman who has one eye fixed on heaven 
but cannot take the other away from the immediate calls of this world. 
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It should be worthwhile to pursue this matter further and ` see if the - 
Atharva is not the bearer of a tradition which later developed into the Agama 
school of thought and worship; culminating i in the prolific systems covered ` 
by the name Tantra.” | - 

. And indeed it is so. For, as Sri Aurobindo points out, the course of the 
religious-spiritual awakening and development in these early societies was 
closely paralleled by à growth of occult knowledge and practice. Whether 
in India or-Egypt or the other Mediterranean countries, the Mystics who 
were the leaders of society, not only fathomed the depths of the soul but : 
were, equally occupied in discovering the secrets of Nature, in delving 
into'the depths of the mysteries that opened behind and beyond the, physical 
universe. They probed into these secrets and sought to gain control over 
their powers even as the scientists of today aim atan increasing control 
over the forces of physical Nature. And it is a fragment of this tradition 
| that is found recorded in the Atharva Veda. The Tantra takes up and carries 
forward this line of life and thought, harmonises it, as far as possible, with - 
the. developments, religious, spiritual and social, that marked thé later 
Indian societies. We do not need to dwell more on this topic at the moment, 
Suffice to say that far from being a manual of eharms aud magic, white 
and black, the Atharva Samhita is a rich souvenir of the spiritual and the . 
occult heritage of ancient India. 

The subject-matter of the treatise before us is what is known as the 
* Vratya Kanda and forms the fifteenth section of the Atharva text (Shau- 
naka recension). The Book of Vratya, consisting of 220 prose Mantras 
whose seer is Atharva and the Deity Vratya, is singular in that no autho- 


ritative commentator has dealt with it. Even Sayana, ‘the author observes, 
passed it by with just a short introductory paragraph. It has been left 


alone owing to its obscurity. It is however fortunaté that the text has found 
an able and sympathetic commentator in. the person of Dr. Sampurna- 
nandji who is known for his erudite scholarship in Sanskrit and Hindi 
and it is particularly gratifying that an English version of his original com- 
mentary in Sanskrit, Srutiprabha, is now made available so as to reach 


1 


a wider circle. in A 
- Now, at the very outset the sioi arises, who is Vratya > The 


author points out that normally the word would. apply to one who has 
4 It forms part of the eighteenth Kanda of the Paippalada recension. - 
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not been initiated into the Vedic sacraments and hence not competent 
to participate in its ritual. But also the term’ came to denote certain tribes, 
nomadic and backward, who were outside the pale of Aryan society and | 
paid no heed to iis ethos. Vratya also applied to the Sannyasin or the recluse ` 
who was not a practicant of the Vedic religion and to whom the injunctions 
of the Veda did not apply. But this is not all. In the Veda the word Vratya 
signifies the supreme God Himself. For the Paramatman is the Vratya 
par excellence. He is bouhd by nothing, attached to nothing. He is indeed 
the ‘base and the continent of all; yet he transcends all; he is the ultimate 
Vratya. 

The text describes the birth of the cosmos out of the conscient Being 
of Brahman, the Vratya. The Paramatman moves into the poise of the 
Creator, the Prajapati who beholds ‘the gold within himself and gives 
birth to it? Le. manifests the Truth-Substance with which he is charged. 
From this One Substance issues the manifold creation of the Gods, the 


Powers, tne Manes, Men, Plants and Animals —the entire universe governed 


by His Will and Power. 

He who seeks and realises in himself this Knowledge of the Godhead, 
verily becomes himself a Vratya and functions as a living centre for the 
radiation of this Truth of Brahman. 

The supreme Vratya is bimself manifest here.as the Virat Purusha 


and he is to be approached and adored in each of the forms that people 


this variegated creation, t uel 

‘This in substance is the theme of the book which has been developed 
in the picturesque language so natural to the fresh, imaginative and symbolic 
mentality of the Vedic Poet. . ME | 

The Commentary is hícid, learned and live with the spirit of the Shruti. 
It is pleasing to note when called upon by the demands of the text, the 
author does not hesitate to step beyond the confines of the traditional inter- 
pretation” though in certain portions one cannot help feeling that the com- 
mentator could have pursued, with greater results; the line of spiritual 
interpretation which is as old as.the Veda itself and has been revived and 
restated in recent times by Sri “Aurobindo. 

‘Speaking of Satya and Rita born of the Tapas, the writer does not 


2? For instance, commenting on i text: He became Eka-vratya. He grasped the bow; 
that verily is Indra’s bow, the author leaves the usual meaning of rainbow and observes: 
The bow is the supreme power, the aggregate of all powers and all forces. Vak says, ‘I give 
the bow to Rudra to destroy the enemies of the Veda with arrows.’ etc. (P. 19) 
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treat them as synonyms as many commentators do. Their distinct conno- 
tation and use at the hands of the Vedic seers does not escape his keen 
. mind. He writes: “Both these words are commonly translated. as Truth, 

in spite of the fact that they are often mentioned together and obviously: 
stand for different concepts. it is true that in common parlance, they do 
mean truth but in philosophical, specially Vedic literature, they have a 
different connotation, Rita means the immutable law of nature and Satya 
the equally inescapable law of morality. (P.18) 

We are afraid the significance of these terms is wider and-other. Satyam 
in the Veda (and the Upanishad) stands not for morality, veracity or any 
other human standard or law of conduct but for the essential Truth of 
existence (Sat). There is a Satyam of the infra-human order in creation 
where the law of morality does not hold good even as there is a Satyam 
of the supra-human order. There is a truth that bases every form, every 
being, every existence. ` Each form, individual or universal, has its Truth, 
Satya, which it is its business to manifest. This fundamental Truth at 
the base of every existence is Satyam and the Knowledge corresponding 
to this Truth, the Truth-Consciousness, what Sri Aurobindo cails tne 
ordered truth of active being, is Ritam. 

We are unable to agree that the gold which Prajapati saw in himself 
and gave birth to (XV.I.1.2) refers to ‘the sum-total of the residual effects 
of the virtuous and vicious acts of the jivas during the life-cycles of the 
preceding universe.’ In the Process of manifestation, the Jivas and their 
samskaras, arise much later or farther than the stage at which the Brahman 
perceives himself as the Hiranyagarbha. He manifests freely out of his 
own supreme Will. The Brahman is self-poised as the Creator Hiranya- 
garbha. and regards in his own Being the Substance of Truth—the Gold— 
which seeks to manifest. 

The get up of the book is lavish in keeping with the iandaed associated 
with the Publishers who have made a name for themselves in the publication 
of authoritative literature on the Tantra. It i i$ to be hoped that the present 
volume is only the first of their series on the Vedic lore. ~ 
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, India's Ancient Literature, by Kewal Motwani, M.A., Ph. D. Published 
by Ganesh & Co. Ltd, Madras 17. Price Re I/- 
Ancient Indian literature is one of the greatest creations of the human 
.mind. And it was a mind different in many ways from the modern in 
that it was a spiritual one in constant communion with a higher than - 
mental consciousness. That is why whatever the aücients wrote remained 
for ever as their original and imperishable contribution to the world of 
knowledge. No mere literary works, these creations inspired and motived 
by the inward urge of the Indian mind mirror the soul of a great people, 
revealing in many ways how that soul endeavoured through the ages to 
exceed the limitations of the finite and ascend to the heavens of the Infinite. - 
They were also equally unique in their vastness and comprehensiveness, 
and both of these challenge comparison. Where on the whole earth is there- 
a literature whose richness and extent t outstrip the human mind ? Thousands 

of these manuscripts still lie hidden in homes in interior regions all over 
the country and held as sacred objects of worship. There are a Jarge number 
of them in private collections not easily accessible to curio-hunters. Thou- 
sands of them were destroyed by alien vandals when they burnt temples 
and universities the greatest of which was that international centre of learning 
at Nalanda, of which one of the three largest libraries was called Ratnasagar, 
The Ocean of Jewels. T'his unimaginable vastness of Indian literature is due 
to the comprekensiveness of knowledge the ancients possessed. From the 
inspired hymns of the Rigveda containing the highest knowledge of God, 

man and universe, it embraces all branches of human knowledge, all arts 
. and sciences even including horse-breeding. And in every one of them 
there were indications of à new approach, an, original standpoint. 

It is this stupendous literature that the booklet under review seeks 
to introduce to the general reader. It consists of a series of articles the 
author contributed to the Ceylon Observer, intending them evidently for 
readers who do not have much acquaintance with ancient India’s cultural 
achievements. The ten short chapters cover the creations of her more 
than four thousand years of literary activity. They include the Vedas, 
the Upanishads, the Epics, the Dharmashastras, the Puranas, the Tantras 
and the works on Yoga. It seems the author has not strictly followed the 
chronology of the- periods to which these works are generally attributed. 
His aim is to give an idea of the fundamental teachings contained in these 
works. He has had not even a few words to say, by the way, about their 
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literary celle. about the language which is the vehicle .of those 
teachings. : P 4 

The Vedas are given their proper place in the cultural.evolution of 
` India as a source of “moral and social values and virtues’. This is not 
saying the whole truth, in particular, about the Rigveda, the earliest religious 
literature of the world. There is evidence in his treatment of the subject 
that the author is acquainted with the esoteric exegesis of the Riks revealed 
by Sri Aurobindo. A reference to this as also to ‘the intuitive'and inspired 
rhythmic utterance, the mantra’, would have added to the value of the 
book, not only because it is unique but also because it has a bearing on 
the historic development of humanity towards its divine destiny. An 
idea of the central teaching of the Upanishads may be had from the five 
pages in the book devoted to this greatest age of ancient India's spiritual 
endeavour. The reader may naturally expect to be given a glimpse of the 
lives and activities of the Vedantic Seers to whom India owes her spirituality. 
He might also have béen told that the Upanishads are ‘a kind of poetry, 
word of vision, rhythm of the spirit,—that has not been written. before or 
after." i 


The literary importance of the Gita is bound up with, the great Epic . 


of which it's a part. But since our author's aim is to hint at the teaching 
rather than literature, he takes up the Gita to point out that ‘the resolution 
of all dichotomy of our existence into a Supreme Unity and of the social 
conflict into a harmonious progressive social order is the céntral theme of 


the Gita.” The Epics come in for a brief treatment through - very, bare. 
outlines of their stories as the basis of their grand teachings pointing to 


the moral and intellectual advancement of the race in those heroic periods 
-of its history. Then are given a few words on the esoteric significance of 
the Tantrik discipline, which are followed by a brief reference to the vast. 
literature of the Puranas, a storehouse Of knowledge which has yet to be 
assessed in its -psychological and historical significance. 


The Dharmashastras' again are another comprehensive sociological 


literature of ancient India; of which the author gives some suggestive 
glimpses. Thesé codes of conduct are elaborations of earlier ideas originally 
sprung from the intuitive insight of “the ‘former fathers: of the race? who 


_ 


evolved the concept of Dharma as the basic line of man’s individual and: 


collective development. 


The book concludes with a very rapid survey of the various meth ds f 


of Yogic SE punE which the author characterises as ‘the art and science 
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of self-integratión'. fSelf-integration' is a term of modern psychology. 
"To give it an extended meaning and to apply it to the traditional Yogas 
of India would require explanation of the various Yogic stages and processes 
of purification through which the seeker has to pass in order that all the -` 
parts of his being, so purified and pons may ii into the integrality 
of the Spirit. - : 

A reference to the classical literature, that exquisite literary creation 


of India’s aesthetic mind, would have made’ the introductory survey : 


complete. 
Since the, author has said nothing about Buddhist literature, it were 


better if the author had spoken of the literary value of Sanskrit, the most. 
perfect language of the world, its wonderful grace and sublimity, its in- 
comparable capacity tó express every kind of thought’ on every subject, 


~ 


- 


of which human mind is capable. This -would serve to attract the general . 


reader more readily than abstruse ideas of spirituality. 
~. It is a laudable attempt the,authoór has made in this booklet to arouse 
the interest of our countrymen in: the splendid spiritual content of the 
race. As such, we commend it to-all true lovers of the land who would 
find in it material to sustain and deepen that’ love. . 
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So the Light grows always. 


As for the shadow it is only a shadow and will disappear 
in the growing Light. 


SRI AUROBINDO 


-€- 





The Divine gives itself to those who give themselves 
without reserve and in all their parts to the Divine. 
For them the calm, the light, the power, the bliss, 
the freedom, the wideness, the heights of knowledge, 
the seas of Ananda. =~- =~ = «= Sri Aurobindo. 


EDITORIAL 


THE STORY OF LOVE* 


Love in its essence, is the joy of identity. It finds its final expression _ 
in the felicity of union. Between the two there are all the phases - 
that make up the universal manifestation. 

.' Love comes from the very origin of the universe. Love in its essence, 
* I say, that is, before the manifestation, is the delight of identity. Something 
there was which became conscious of the identity. And that is precisely. 
Love. Afterwards comes the manifestation of Love. In its highest form, - 
when it comes back to its origin across all its history of manifestation, it 
becomes the felicity of union. The sense of union comes as a consequence 
of the sense of separation. The passage through the whole manifested 
universe gives the sense of separation from the origin and the return to 
the origin is the felicity of reunion—union of two things which were sepa- 
rated and are united again. That is Love in its great circuit of manifestation. 
^ - When it climbs back to its origin, it returns to the starting-point with - 
“something more than what it had before it started. It is the experiencé - 


* Based on talks of the Mother 


. of the universe and universality. Fundamentally that is the reason for the : 
existence of creation. Consciousness would not be what it is had it not been 
= expressed in a creation. There is an enrichment of consciousness through . 
the experience gathered in an objective universe, a richness of content and a 
plenitude it would not have if there were not a manifested universe.. 

The return movement of creation is not a thing that happens in time. 
It is difficult to conceive, because for us things are successive. But if one 
could conceive a movement as a whole embracing everything which would : 
be at the same time the beginning and the end, and contain all, it would 
then be not a return in time, but a return in consciousness. 

Ifthere were not the circuit, there would never be the Ananda of union, 
there would be only the Ananda of identity. And it is precisely in order” . 
. -that this Ananda of identity may find its culmination and crowning in the 
:Ananda of union that the whole circuit has been done. 


* i * 


_ The very moment when the individual consciousness moved away 
from its divine origin and remained no longer identified with the movement . 
of the divine consciousness, the sense of separation was created. The 
. individual consciousness did not separate wilfully, but it remained no 
longer identified. Not being identified, the Divine Consciousness followed 
à certain movement and the individual consciousness followed another, and 
naturaly they moved away from each other more and more. Let us say, 
as an image, that the Divine Consciousness advances at a certain speed and 
the individual consciousness, not having remained united with it, could 
not follow it and therefore fell back more and more, far behind. The divine 
moves forward, the individual stops; when the individual moves, the divine 
flies. When the individual takes one step, the divine leaps. That increases 
the gap of separation more and more. It is this original separation that has 
produced others in its train and these separations all together have created 
the universal misery, at least the earthly misery as we know it. 

It all began by a separation in the consciousness and it ended by a 
separation in respect of the worlds and their elements, by a division that we 
witness down to the material nature. The separation in consciousness 
has produced the separation of forms and the separation of forms has induced. 
pain and suffering. Now therefore there are these countless objects that 
lie about divided and separated from one another. Since, however, the 
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universe had to be a progressive thing, the bliss of — the fall « con- 
sciousness of this identity had necessarily to. be veiled, otherwise nothing 
would have moved. 

Evidently, if the sense of unity were reca bihi, the miseries would 
disappear. But if you realised the perfect identity and the whole universe 


in its totality realised this absolute unity in which there is no possibility of - 


any distinction, then there would be no universe at all, it would be the return 
to Pralaya. The solution then is to. find Ananda in the play of mutual 
exchange and union. 

= What has been projected into space and time must be brought back 
to itself, without thereby annulling the world so -created. That is why 
Love burst forth as the irresistible power of Union. It soared over darkness 
and unconsciousness, it scattered itself, pulverised itself into the bosom of 
unfathomable night. It is from then that began the awakening and the 
ascension, the slow formation in and out of Matter and a progress without 
end. 


II 


There is a state of consciousness in which one experiences the Divine 
Love everywhere. One does not feel then a great difference between one 
creature and another except in their physical appearance. Even in uncon- 
sciousness and immobility, the apparently complete inertia—of the stone, 
for example—can be found a dazzling light, the light of the divine Presence. 
There is much more aspiration than one thinks in objects that are usually 
called inanimate. In the stone precisely there is a spontaneous sense. of: 
what is there high above and although it cannot express it, it feels the thing 
and that affects it although in different ways. In the stone, in things and 
objects, there is a strange receptivity that comes from this Presence. 

You can take what you call a precious stone and concentrate a force or 
forces in it. It keeps them. These forces radiate afterwards very slowly, 
but increasingly, progressively. And if you know how to do it, you can 
accumulate a quantity of force to last almost indefinitely so to say. There 
are stones that serve as intermediaries of union, stones that serve as accu- 
mulators of energy and stones that may serve-as foretellers of circumstances, 
they may carry messages. Therefore, as they can serve as accumulators, it 
means that they carry in themselves the source > of the Force itself, other- 
wise they would not be receptive. 
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It is a force of this kind that is the origin of the RN of crys- Pas 
tallisation. Crystals gather together in matter, it is already a movement -© 


of love, Stones that crystallise, rock crystals, for example, form Wonderful ae 


designs, so magnificent in their absolute harmony; that comes because ^ | 
of only one thing—the Force of Love. n 
. .. You do not see the thing, because you have not the inner sensibility. | 
But once you have the direct perception of the forces of love behind things ^ 
you see that it is everywhere the same. And you can even come to ` 
understand what man-made manufactured things tell you. 
The movement is quite perceptible in the vegetable kingdom, in the 
tree and the plant. These trees that rise up and up always, the small ones 


trying to catch up the big ones, the big ones endeavouring to mount stil ^ , 


further ! The plants always seek to find out a direction from where they 
. Can receive as much light as possible. It is the need to grow in od to - 
gét more light, more air, more space. l 
When you see a rose opening out to the sun, it is as it were for ie 
need of giving away its beauty. For us it is unintelligible, for flowers do . 
not think out what they do. A human being always associates with what 
" he does the capacity to see what he does, to think what he does. But flowers 
are not so to say conscious at all, theirs is a spontaneous movement. It is 
.a mighty Force that is at work through all this, the great universal Con- 
- sciousness, the great force of universal Love that makes all things flower 
in beauty. 
It is said the tiger’s need to devour is one of the first expressions.of : 
love in the world. What is likely to prove that this is not quite false is that -~ 


when a tiger or a serpent catches its victim, the victim usually gives him= | - 


self up in a kind of delight of being eaten. A testimony comes in the ex- 
‘perience of a man in the following true story. He happened to be in the 
- “midst of bushes with his comrades. He was a little behind away from others - 
and a tiger caught him. The others returned when they noticed that he had - 
disappeared. They found and followed the traces arid arrived just in time 
to save him from the jaws of the tiger. When he had recovered a little, he 
was told what a terrible experience he must have had! He replied that it 
was nothing of the kind: “Just imagine, I don’t know what happened to 
me, but as soon as the tiger seized me and began to drag me along the ground; - 
I felt an intense love for him and a great desire that he should eat mie”. - 
This is I say, a true story. . 
‘As a matter of fact, long before the tiger came on the scene, there must | 
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| ; have been ‘early creatures dwelling at the- botiom of the sea that had only 


E one function, the stomach. They existed only as-stomachs and their only 


d activity. was to swallow. One may say that these are the first expressions 
.: oflove seeping through matter. For, before that there was nothing, except 
 :'perfect inconscience, complete immobility, nothing was moving. It is 
with love that movement began, consciousness awakened, transformation 
_ started. Love is the power of the world. _ 
` The need to swallow is a primitive way of uniting with things, but it is a 
very direct way, you swallow and you absorb the thing. The tiger takes a 
great joy in the thing; there is a joy and that is already a higher form of love. 
If you want to know what love is, you must love the Divine. It is 
a very well-known fact that in the end you become similar to the thing 
you love. If you love the Divine, by the force of this love, little by little, 
. you will become more and more like the Divine. And then one can identify ` 
-oneself with the divine Love and know what it is, you cannot know it in 
any other way. 

Necessarily, the love between two human beings is always made of 
ignorance, misunderstanding, weakness and a terrible sense of isolation. 
It would be as if you wanted to gain entrance into the presence of a unique 
Splendour and the first thing you do is to put a screen between yourself 
and this Splendour and you are very astonished at not having but a vague 
impression of it! ‘The first thing then to do is to do away with the screen, 
pass through and stand in the presence of the Splendour. Then you know 
. .What it is. But if you go on piling veil after veil between you and That, 

- you will never see it. You may have just a vague impression, “there is 
“something” and that is all. 
l One of the highest expressions of love in hum beings is the giving . 
of oneself entirely to the person loved. That is to say, to sacrifice oneself 
for the motherland, give one's life in defending another person etc. This - 
may not be the very highest form, but it is already something. From there 
you have to climb very bigh up to arrive at the true expression which is on 
the summit of the ascent. The ultimate expression of love is in the felicity 
of union. | 
"That brings us to the symbol of Krishna and Radha. Krishna is he. 
of whom Sri Aurobindo speaks as the divine flute-player, that is to say, 
, thé immanent and universal Divine who is the supreme power of attraction. 
.. Radha is the name given to the soul, the psychic personality responding to 
the call of the flute-player. 


IHE ADVENT 


Radha consciousness is essentially the way in which the individual] ~~. 


answers to the divine call. Sri Aurobindo describes it as the capacity to 
find. Ananda in all things through identification with the one divine Pre- 
sence and through total self-giving to this Presence. That has the power of 
changing everything into perpetual ecstasy. Instead of seeing things in 
their apparent discord, you see the Presence alone, the Will and the Grace 
in all things. And every event, every element, every circumstance, every. 
form changes into a way, a detail through which you can approach more 
intimately and more profoundly the Divine. The discordances disappear, 
the uglinesses vanish, there remains only the splendour of the divine 
presence in the Love that radiates in all things. - 


NoLINI KANTA GUPTA. 


This is how God in His love teaches the child soul and 
the weakling, taking them step by step and withholding 
the vision of His ultimate and yet unattainable mountain- 
tops. And have we not all some weakness? Are we not all 
in His sight but as little children? 


SRI AUROBINDO 
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DREAMS—VISIONS—SYMBOLS 


(I was removing mud from the well. Family members on the wall asked 
me to come out as a bad smell was coming out of the well. But I continued; the 
earth tore into two parts and water came out and a creature like a tortoise 
jumped up and fell on my back. It was white. I shouted : ‘Remove it, other- 
wise it will bite me’. But nobody did so; they said ‘See, how your body is be- 
coming golden. I told them: ‘Whomsoever it touches it turns into gold.’ So 
saying I took it in my handkerchief and it was still living.) 


The well is evidently the subconscient which you were cleaning, the 
family members are the old (perhaps the hereditary) constituents of the 
physical nature. The cleaning of the mud brings up the tortoise which 
is the secret divine element supporting the subconscient physical (as in the 
Indian symbol of the earth supported by the Tortoise). Its touch turns 
the physical to gold, meaning that by its release the true physical is brought 
into action instead of the ordinary ignorant body consciousness. Putting 
in the handkerchief perhaps means taking possession or control of this 
white enlightened Power instead of being controlled by the dark 
subconscient as before. 


5-6-1934 


(A flying bird on my head;. perhaps it is a crow or a kite or an eagle; I 
do not recognise it.) 


It is not possible to fix the significance without knowing which bird 
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it was. The crow signifies practical cleverness, the eagle Intelligence. The . i 
kite is Krishna’s váhana. 00 


13-3-1932 


(Two white birds coming out of darkness and flying towards light.) 
Simply, souls going from darkness to light. 


21-4-1934 


(An earthen-pot with flame inside is ascending in the region of light. Does 
— dt signify anything?) 


Possibly, the aspiration in the physical consciousness. 


13-1-1934 


(A monkey humbly bowing to Mother, hands joined together. | 


It seems to indicate the submission of the physical mind. 


13.1.1934 


(A white elephant with golden tusks; beside it a golden tree. It is full of 
light around the elephant.) 


It must be a symbol of spiritual strength in the illumined vital ce : 
tree), strength armed with the truth (golden tusks). 


13-1-1934 
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(7 (Fish swimming in air) 
"The fish is the vital impulse mobile and inconstant—the air is the mind. 


Perhaps it is the vital mind that is indicated—or else the vital impulse 
getting into the mind and moving there. 


24-9-1934 


(An inverted golden triangle with a gold dot in the centre, shining in light.) 
- . The dot I suppose is the psychic being and the triangle—Mind, life, 
body—golden, that is to say transformed by the light of the Truth. ` 


* 


28-2-1934 


Blue is the symbol of the spiritual consciousness. 


* * 


Apsaras generally indicate sexual desire. 


* * 


. (Parrot with a golden neck instead of black, and golden beak instead of 
red. The mind asked if there could be such a parrot.) : 


Not in the physical world. 

Perhaps the parrot means the mechanical mind which always repeats . 
the same thoughts. The gold beak and neck would imply some touch of 
higher knowledge repeating itself in the mind instead of the mechanical 
ignorance. 


3-7-1934 
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(A big T in red.) 


Simply the lower part of the cross. The red signifies the physical— 
it is the cosmic and individual in the physical nature, but the transcendent 
consciousness is not there. 


37471934 


(A tall white horse, very unruly. Nobody could tame him. At last one 
person caught him and put a chain on his mouth and led to the stable.) 
Some untamed power of the vital got into control after much difficulty. 


* ' * 


(Some one drinking ‘Bhang’.) 


It could only mean some inner intoxication. , 


* * 


(I had a dream in which I found myself having the same reactions to men 
and things as I used to have years ago before I came here for Saanane: Does 
. that show that I am really unchanged ?) 


A dream of this kind always indicates what is in the subconscient 
vital. It may be something still in the nature or else something that is only 
an impression or...survival from the past. 


* * 


(I saw an oblong figure in yellow colour; inside was another oblong figure 
in black; within the black there was an E whose lines were red but between the 
lines it was black.) 


It seems to be a figure representing the external consciousness of man 
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in the ignorance. E probably means “earth” or "external". Black and red 
are tamas and rajas—yellow mental sattwa. 


3-2-1934 


The movement of ascension cannot finish so long as the movement of 
descent is not ready to finish. 


1-2-1934 


( A branch with leaves.) 
Images of leaves and plants usually indicate vital strength or energy. 


21-3-1934 


(Bright burningsun with yellowish cool light around it.) 


The Sun is the Truth in its full blaze—the yellowish cool light must 
be its modification in the mind. 


* * 


(Aj circle of burning light. Light shooting upwards from the circle in 
spraylike jets.) 
It must be a luminous fire of aspiration going up from the soul. 


* * 


(‘Ganapati —God with elephant trunk.) 
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Bringer- of Knowledge and remover of obstacles. 


57471934 


(Three circles, one within the other; a Shankha (conch) in the innermost 
circle; the Shankha contains a circle within it.) 


It is the Adhar with the Call in the centre—the circle in the conch 
is probably the psychic. in” xs 


Eel 


* * 


(New moon upon the brow of the left eye.) 


The moon signifies the light of spirituality or of the spiritual con- 
sciousness. 


29-37-1934 


(A circle within a square. A small circle at the centre of the circle; four. 
rays shoot out from this small circle and light up the bigger circle and the square. 
The ends of the 4 rays are joined by four lines which in turn make up another 
square—but within the circle.) 


The square containing the circle is the perfect supramental creation. 
The circle in the centre is the soul. The two rays make the cross which is 
the sign of the transcendent, cosmic and individual meeting together and 
the square is again the supramental force or being, the meeting of the three. 


* t : * 


(The figure 67.) 
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6 is again creation and 7 perfection. 
19-3-1934 


* * 


(A serpent ascending straight.) 


The serpent is the symbol of energy, it may be bad or hostile energy 
—but it may also be.a good, even a divine energy. 


RN * 
(Three shining circles, each within the other; the small centre circle is: 


blue, the middle -one shining white and the outer big circle golden.) 


A circle of my light, a circle of the Mother’s, a circle of the light of the 
Divine Truth. . 


6-4-1934 
SRI AUROBINDO 


THE TEACHING OF SRI AUROBINDO (2) 
YOGA | 


MaN is normally aware of only a little part of himself. The mind with 
which he thinks and acts, the life-energy by which he is moved and 
sustained and the physical body in which both the mind and life are housed 
are all that he knows. But that is only his external being, a small part. He 
has a larger, inner being of which the outer is really a projection. 
Behind the ordinary mind which is limited in its means of knowledge 
and modes of operation there is an inner mind with greater faculties and a 
vaster reach. Behind the life-entity arrested by the bounds in which it is 
involved there is an inner life-being with a freer and larger dynamism. And 
corresponding to the physical frame so obviously circumscribed tbere is 
also a subtle-physical body with a wider range. These three, the inner 
mental, inner life or vital, the inner physical—the manomaya purusa, 
pranamaya purusa, and the annamaya purusa of the Upanishad—together 
constitute the inner being of man. Deeper than these, supporting them in 
their life-evolution, is still another being, the soul, the antardtman, who is 
a living spark of the Divine. This inmost being is the divine entity in man 
around which the rest of his being-is centred for the significance of its life 
journey. Appropriately called, by Sri Aurobindo, the psychic being, the 
caitya purusa (being of pure consciousness), it is stationed in the inner 
recesses of the heart, Ardaye guháyám-—not the physical heart but behind 
the cardiac centre. 
The powers and potentialities of this inner being! are infinitely greater 
and wider than those of the outer surface being and it is in proportion 
as they are brought out and made active in the front that man is more 


1 The entire expanse of this inner being alive with a consciousness of its own is called 
the subliminal; but there are ranges where this consciousness is not active. Those that 
are below the levels of the active consciousness form what can be called the sub-con- 
Scient and those that exceed them the super-conscient. 
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THE TEACHING OF SRI AUROBINDO (2) 


effective or less. It is from here that well out all true movements of Know- 
ledge, Power, Beauty and Joy; but the limitations of the outer instrumental 
being diminish, dilute, even distort, their expression. It is possible, Sri 
Aurobindo teaches, to open up these inner ranges of the being and manifest 
their potentialities for the increase and perfection of man by certain psycho- 
logical practices of Yoga. 


II 


Lost on the superficies of his being man does not know himself. To 
know, one has to become conscious. He should cease from looking only 
outward and begin to turn his gaze inward. He must gather up all the 
threads of his consciousness spread far and near, draw them closer and 
. converge it within himself: concentrate. This concentration is best 
focussed in the region of the heart. The outgoing energies withdraw from 
their customary preoccupation and the consciousness flows and feels 
inwards to get to its true source—the soul in the cavern of the heart, the 
psychic Purusha on whose support, veiled or apparent, the triple being of 
man depends for its existence. With persistent effort of will and aspira- 
tion for its revelation, it is possible for man to arrive at this centre of the 
Divine's manifestation within himself and with a constant opening and 
willed surrender of the rest of his being to its influence and control, to 
so shape his life and movements as: to recast them in the mould of this 
inner Daemon. The psychic being is truly a delegate of the Divine in 
the individual evolution and when fully realised it gains him an identity 
with the Divine as the essential Self of his manifestation. To reach this 
inmost centre of oneself, to find and secure one's foundation on this spiri- 
tual basis and discipline all the parts of the being so as to become free 
instruments for the spontaneous manifestation of this Divine Individual 
and its inalienable Powers of Purity, Beauty, Harmony and Joy is the 
meaning of this first decisive step of Sri Aurobindo's Yoga—the realisa- 
tion of the Inner Divine. . 

An identity with the Divine within is gained. But that is not enough. 
One has also to reach identity with the Divine without. For the Divine 
which manifests in the individual is manifest in the Universe also. Only, 
there it is an extended manifestation!. The truth of my being is not com- 


1 ug ar ed fae wdq (Rv. VIII. 58.2). 
Thegone hath become All this. 
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plete without the truth of my neighbour's. A separative wall of ignorance 
shuts off my world from the world of another. The barrier is to be broken 
and the identity of the Divine in me with the Divine as the All must be 
realised. 

One has to learn to enlarge oneself, to extend the range of one's con- 
sciousness to embrace more and more of the universe. One can begin at 
any level of his being : with a widening of the horizons of the mind or with 
an outflow of sympathy, love and harmony from the awakened psychic 
centre in the heart. This movement of self-expansion gains depth and 
power as the consciousness liberating itself from the limiting hold of 
external nature, grows into the larger consciousness active in the subliminal 
being, extends itself wider and wider as is natural to the subliminal, and 
ultimately culminates in the embrace of the individual with the Universal 
Consciousness. It is then that one realises his true unity with his fellow- 
beings at the common Source. The Divine that I am and the Divine that 
is the universe are found to be One; indeed, I am All, aham eva idam 
sarvam?. This is the second step: the realisation of the Cosmic Divine. 
= The Divine in the individual and the Divine in the universe are 
realised to be the same because they are both manifestations of the One 
Divine which transcends both the individual and the universe.? It is this 
Supreme Divine that individualises itself as the divine self of the indi- 
vidual upholding his existence ; it is the same transcendent Divine which 
likewise formulates itself as the divine Self of the universe basing the 
All-existence. Hence both the self of the individual and the Self of the 
universal are identical in their origin. And Sri Aurobindo’s yoga, seeking 
to embrace the whole of the Divine in its manifestation, naturally includes 
in its aim a union with the transcendent Divine in all its infinitude of Peace, 
. Joy, Knowledge and Power. . 

The way is to rise in one’s consciousness above the boundaries of 
the present formula of man’s existence, body, life and mind. One has 
to open higher ranges that are lying closed in the being. Above the thinking 
mind there are a number of gradations of consciousness, each with its 
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One Godhead, occult in all beings, the inner Self of all beings, the all-pervading, Absolute 
without qualities. 
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characteristic powers. These planes of existence are to be made active 
and the consciousness trained to rise to these higher levels and naturalise 
the workings of their Powers in itself—the Powers of Knowledge, Will 
and Bliss which are increasingly manifest on these higher altitudes nearer 
to the ‘own home’, svam damam, of the manifesting Spirit. At the same 
time, the existing active parts of the being are to be lifted up and treated 
to the light of the incoming Spiritual Power. 

This double process of ascent of our consciousness into: the higher 
heights of thé Spirit and the descent of the Higher Consciousness with its 
native Powers to settle in the being is to be brought about by a discipline 
of concentration, will and aspiration. One can concentrate in the head to 
this end or meditate in an utter receptivity of the whole being, or one can 
go into the temple of the heart and from there invoke the Higher Power 

to manifest itself. Whatever the means, the aim i$ to open more and more 
to the spiritual Force of the Divine in manifestation so that one grows and 
imbibes more. and more of the nature of the Godhead. Each higher revel- 
ation of the Divine Consciousness as it unveils itself stamps its own 
Character on the being which offers itself to its clasp. This is the mode 
of progression : ascent, descent, integration which leads to the ultimate 
fulfilment of the human into the divine. But this last consummation of 
the complete change of the human nature into a divine nature, the con- 
' version of man into a God-man, cán be effected by nothing less than the 
Direct Power of the Divine, the highest formulation of the Supreme 
Consciousness, the Dynamism of Knowledge-Will at the head of all mani- 
festation, termed the Supermind by Sri Aurobindo. T'o attain to this 
.supramental Consciousness through a developing spiritualisation of the 
being is the third and culminating realisation of this Yoga. 

It is not that these three realisations always come successively and 
in this order. They need not. Generally that which is most natural to the 
bent of the soul comes first and the others follow. They may—anud often 

: do—grow simultaneously, interact and promote each other; it may appear 
that the movement of one progression comes to a standstill and another 
' takes its place; but in the end, they all converge into a total Realisation. 


II 


No serious sadhana is undertaken without the aid of a guide, and 
specially in a yoga of this type which covers many untrodden tracks in its 
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comprehensive scope, it is imperative that there must be a Teacher who 
can guide and lead. The Teacher, Guru, is one who has realised and holds 
in himself the Dynamis of the Truth that is sought and is capable of com- 
municating his realisation to another. He initiates, he pours the Power of 
his realisation in the disciple, in silence or by word, and it is this Shakti 
that works out the sadhana with the instrumentality of his faculties. This 
is the Divine Shakti—for the Power of the Guru is in fact the Shakti, the 
Consciousness-Force of the Truth-Being that is manifest in him—that leads 
and sustains the seeker through whatever ups and downs in the difficult 
endeavour. 

Doubtless the individual has his own contribution to make. He must 
have a soaring aspiration for the Truth of this Path. Not only his central 
part but the whole being must turn to it and be. lit with this flame of 
aspiration. The fire must burn. 

There has to be a constant rejection of all that tends to weaken the 
strength of this aspiration, to dilute the will that is dedicated to the Ideal. 
Things are to be rejected or accepted not on any moral or religious grounds 
but only on one criterion : whatever helps the growth of the inner life is 
to be accepted and whatever retards to be rejected. But one is not to pre- 
occupy himself too much with this process of negation and elimination. It 
is the positive gains.of Purity, Peace, Knowledge that are to be strived for 
and as they settle in.the being of the seeker in response to bis aspiration 
and call, they displace their opposites. 

Side by side, the being has to learn to surrender itself to the Divine 
Shakti, the Higher Consciousness that is set active in oneself, in order to be 
effectively worked upon and moulded according to the needs of the sadhana. 
The recalcitrant parts are to be disciplined to follow the parts that have 
received the higher light; the mind and the heart are to be tuned to the 
Voice of the Guide whether within oneself or in the person of the Guru. 
The role of surrender in this Yoga is not to negate personal effort and will 
but to raise them to their highest potency by merging them in the 
self-fulfilling Will and Power of the Divine. 

The effort is not inner alone; the outer being also has its share to con- 
tribute. The Yoga aims at an upliftment and transforming change of the 
whole man—not merely the liberation of his soul—and hence all parts of 
his being have to be possessed, purified and enabled to participate in the 
Yoga. They are all to accord with the growing realisation within. The 
thinking mind is to be cultivated and helped to enlarge and illumine itself 
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in the Way of Knowledge; the emotive parts, especially the heart is to be 
tended into a living centre for a many-sided outflowering of emotions in 
the Way of Love for the supreme Lover; the dynamic or the life-being is 
to be yoked to the Will of the Divine and dedicated to the Way of Works 
to the complete exclusion of personal aim and desire; the very body is to 
be disciplined, purified and developed into a vibrant tabernacle of God. 
This then is the labour that the seeker of the Integral Yoga has to 
put forth with Faith in the Divine Grace which has chosen him for the high 
destiny. The labour is indeed twofold : the personal effort and the working 
of the Grace. In the beginning—and that is for a considerable time— 
the effort has to be mainly of the individual and the Grace works through 
this instrumentation; it is only as he learns to surrender and place himself 
in the hands of the Divine that the personal striving is gradually replaced 
by the larger self-fulfilling action of the Shakti ull the stage arrives when the 
sadhana is directly taken up by the Divine Power at work. And it is indis- 
pensable that this should take place. For the central object of this Yoga is 
not self-extinction; Nirvana, which one can achieve with a determined 
effort of will and concentration; nor is it a state of self-realisation which it 
is possible to attain by tapasya and a faith in the guiding grace; the aim here is 
_a lifting up of the entire being of man to the heights of the Spirit undivided 
and indivisible and a remaking of it, a transformation of its nature in 
terms of this integral Divine Truth and this can be effected by no human 
effort, however intensive or massive. It can be consummated only by the 
original Power of Knowledge-Will, the Consciousness-Force that reigns 
in the Truth of the Gnosis, the Supreme Shakti that is the Divine Mother. 


(to be continued) 


M. P. PANDIT 
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SRI AUROBINDO AND THE THEORY OF 
-EMERGENT EVOLUTION 


wo of the greatest exponents of the theory of emergent evolution in the 
West are C. Lloyd Morgan and Dr S. Alexander. Both Morgan and 
Alexander developed their ideas in close philosophical sympathy and there 
was a good deal.of mutual influence but the latter has built up a compre- 
 "hensive system of metaphysics on the doctrine of emergent evolution. 
Morgan was a scientist by temperament. His first-hand contact with 
a number of natural sciences like geology, biology, comparative psycho- 
. logy generated in him the belief and conviction about the truth of emer- 
gence in different orders and sub-orders of evolution. In his introduction 
"Comparative Psychology" Morgan speaks. of a phenomenon called “‘se- 
lective synthesis". By “selective synthesis" Morgan implies that everywhere, . 
.. in the sphere of physical, vital and mental evolution there is an apparent 
- breach of continuity, which is not a gap, but a definite departure. Morgan 
‘represents his scheme of evolution pictorially with the help of a pyramid. 
According to him the bottom of the pyramid consists of spatio-temporally 
interrelated events which are nothing but matter-systems. At a higher level 
physical events. are interrelated intrinsically in such an effective manner 
as to cause the emergence of life. So the middle of the pyramid consists 
of life-matter system. At a still higher level consciousness emerges and 
we have then a matter-life-mind system. Thus mind, the highest emer- 
gent, forms the top of the pyramid. So far Morgan is a strict naturalist and 
his insight is confined to observed phenomena. But after a certain stage 
he leaves his naturalistic bias and acknowledges the activity of a higher 
. power whom he calls God as the ultimate “directive activity” behind the 
entire pyramid of emergence, though he neither justifies nor proves the 
intervention of such a power existing as a guiding force behind the 
evolutionary progression. 
Alexander’s theory of emergent evolution is contained in his famous 
Gifford Lectures, “Space, Time and Deity.” Alexander discusses therein 
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very elaborately how he got at the hypothesis of Space-Time and how 
Space-Time as a system of motion constitutes the original matrix of the uni- 
verse and how finite things and minds have emerged out of this stuff. Accord- 
ing to Alexander the first emergent out of space-time by the activity of Time 
on Space is finite motion. By a further grouping of finite motions, there 
emerge collocations or ‘constellations’ of motion of some degree of complex- 
ity which he calls matter. Again, by a further differentiation and complex- 
ity of motion at a later stage there emerge the principle of life out of this 
dead matter and similarly mind out of life. Further, Alexander points out . 
.that life is identical and inseparable from the physical body which it per- 
-meates and so also mind or consciousness is identical with and inseparable 
from the vital organism which it knows and illumines. Alexander is very 
clear on the issue that mind is nothing but a neural process. But the most 
interesting aspect of Alexander's philosophy is the emergence or outflower- 
ing of the Deity out of Space-Time matrix. Alexander argues that if Space- 
Time could give birth to motion and motion to matter, matter to life and 
life to mind or consciousness, it is legitimate to expect that some quality 
higher than mind will emerge out of mind as well. Alexander in discussing 
the nature of the Deity says: “God is the whole universe engaged in a 
process towards the emergence of this new qauality and religion is the senti- 
ment in us that we are drawn towards him and caught in the movement. 
of the world to a higher level of existence." In other words, the clue to the 
Deity is found in religious consciousness. The term ‘Deity’ is used by 
Alexander at least in three different senses: (1) God or a god, (2) the quality 
of divinity, (3) the next higher being which emerges out of any level of 
existence. Each new evolute in comparison to the antecedent stage is a 
Deity. Alexander has discussed in detail the concept of the outflowering of 
the Deity in the evolutionary progression of the universe and at last the 
question is raised whether beings possessed of Deity actually exist. Alexan- 
der confidently says : "If time has now actually brought them forth, they 
do exist, if not their existence belongs to the future. Though such beings 
. do not exist in our part of the universe, it is quite conceivable that they 
may exist in regions of existence beyond our ken." Further Alexander shows 
that God is present throughout the course of evolution as a nisus or goal 
and things and objects have this nisus to Deity. What is abiding and unchan- 
ging in:the changing universe is not any particular emergent or even the 
original matrix but the constant tendency of the universe to something 
higher, what Alexander calls the nisus to Deity. 
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We have given a brief statement of the theories of emergent evolu- 
tion by two of the greatest Western thinkers, Morgan and Alexander. Be- 
fore we can evaluate them in the light of Sri Aurobindo's theory of spiritual 
evolution, it is necessary to examine the fundamental basis and conclusions 
of both these theories. __ ; 

To begin with, the whole conception of evolution as it is understood 
not only by Morgan and Alexander but generally in the West has a scientific 
basis. Science itself, never undertakes the task of discovering the ‘why’ 
.of things but only gives a statement of their ‘how’. It shows how a certain 
thing evolves into another, how matter evolves into life, life into mind, but 
it does not explain why matter should develop into life, and life into mind. 
As Sri Aurobindo observes : “We speak of evolution of Life in Matter, 
the evolution of Mind in Matter; but evolution is a word which merely 
states the phenomenon without explaining it. For there seems to be no 
reason, why Life should evolve out of material elements or Mind out of living 
form unless we accept the Vedantic solution that Life is already involved 
in Matter and Mind in Life, because in essence Matter is a form of veiled 
Life and Life a form of veiled Consciousness"! In another context showing 
how Science merely deals with the outward physical processes and forms 
of things Sri Aurobindo writes: “The Western idea of evolution is the 
statement of a process of formation, not an explanation of our being. Limi- 
ted to the physical and biological data of Nature, it does not attempt except 
in a summary or a superficial fashion to discover its own meaning, but is 
content to announce itself as the general law of a quite mysterious and 
inexplicable energy. Evolution becomes a problem in motion which is 
satisfied to work up with an automatic regularity its own puzzle, but not to 
work it out, because, since it is only a process, it has no understanding of 
itself, and, since it is a blind perpetual automatism of mechanical energy, 
it has neither an origin nor an issue. It began perhaps or is always 
beginning;.it will stop perhaps in time or is always somewhere stopping 
and going back to its beginnings, but there is no why, only a great 
turmoil and fuss of a how to its beginning and its cessation; for there is in 
its acts no fountain of spiritual intention, but only the force of an unresting 
material necessity.. The ancient idea of evolution was the fruit of a philo- 
sophical intuition, the modern is an effort of scientific observation."? These 
' remarks of Sri Aurobindo apply rather directly to the basic assumptions of 


1 Sri Aurobindo The Life Divine, Ch. I. 
4 Sri Aurobindo, The Problem of Rebirth, Ch. VII. p. 69 
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both Morgan and Alexander. Matter, no doubt, is the lowest rung of the 
pyramid of evolution, but. why should it develop into a more complex form 
of life and mind is neither explained by Morgan nor by Alexander. Alex- 
ander's assumption of Space-Time as the original matrix of the world is 
really born out of his materialistic bias and scientific temperament: To 
make Space-Time the primodial stuff of the universe is nothing but to 
worship the Absolute as purely physical. If the ultimate principle of the 
universe is bound and confined to the Spatio-temporal status and flux, how 
can it give rise to anything other than itself ? The emergence into exis- 
tence of that which was wholly non-existent before is as difficult to under- 
stand as the doctrine of creation out of nothing. If Space-Time does not 
hold secretly or covertly the principle of life, how can it give rise to life ? 
Commenting on Alexander’s system, Prof. S. K. Maitra remarks, “The 
whole scheme is materialistic. Really speaking there is no place for any 
God in it. Not to speak of God, there is no place for any mind or even 
for life in it. How can Space-Time evolve and bring out of it something 
which never has been nor can be ever in it and whose nature is totally differ- 
ent from its nature ? Evolution must have a method. You cannot evolve 
a camel out of a stone. How can Space-Time which is totally innocent 
of anything spiritual, develop a nisus towards a deity ?" Prof. Maitra thus 
proves that Alexander has foisted upon his theory of evolution a spiritual .. 
principle which has no relation with its materialistic basis. 

Besides, let us take up Alexander's conception of ‘Deity’ as a nisus 
towards which the universe is moving and whose emergence as a new evolute 
is almost certain. There are various questions which arise in connection 
with the idea of ‘Deity’: what is the nature of the ‘Deity’, whether it actual- 
ly exists, what is its relation with man and the world? Alexander has tried 
to answer each of these questions in his own way but they are not satisfac- 
tory or acceptable to a rational mind, let alone a spiritual seeker. We have 
shown how according to Alexander the ‘Deity’ is a spatio-temporal product, 
though with greater complexity and subtlety. Alexander also says that the 
‘Deity’ practically bears no relation with the human beings. “Spirit, perso- 
nality, mind, all these human or mental characters belong to God, but 
not to his ‘Deity’. They belong, as we must hold not to his Deity but to his 
body." Besides, Alexander points out that the Deity is not actual but an 
ideal and as such does not exist. He, further, continues, “We are now 
led to a qualification of the greatest importance. The picture which has 
been drawn of an infinite God is a concession to our figurative and mytho- 
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logical tendency and to the habit of the religious consciousness to embody 
our conception of God in an individual shape. But the infinite God is purely 
ideal or conceptual. The individual so sketched is not asserted to exist." 
This clearly shows God is not an actually existing Being possessing the 
quality of ‘Deity’ but another name for the universe with a nisus to Deity. 
We do not think that Alexander’s ‘deity’ can ever satisfy human heart. 

- In spite of all these shortcomings, Alexander's idea of ‘Deity’ has behind 
it a certain poetic inspiration and some great vision. The difficulty which 
he.has to face is quite natural to his scientific training and materialistic 
environment. Credit must go to him that he is one of the rare modern 
western thinkers who could, at least, point out that evolution will one day 
proceed beyond the mental level and there will come something as a race 
-of gods or ‘deities’: He has caught the vision of something like a ‘new race’ 
coming upon the earth and replacing the present mankind. His ideas may 
not have been put upon a sound basis and truly worked out, but he has 
received some glimpse of that which nature is in great travail to produce. 
Pointing out how the mental man is not the highest term of nature, and 
how nature is in travail to bring forth the spiritual man Sri Aurobindo 
writes, “The Spiritual man is her supreme supernormal effort of human 
creation, for, having evolved the mental creator, thinker, sage, prophet of 
an ideal, the self-controlled, the self-disciplined, harmonised mental being, . 
She has tried to go higher and deeper within and call out into the front the 
soul, the innermind and heart, call down from above the forces of spiri- - 
~ tual mind and higher mind and overmind and create under their light and 
by their influence the spiritual sage, seer prophet, God-lover Yogin, gnostic, 
‘sufi mystic.” We can be a little more sympathetic towards Alexander's idea 
of ‘Deity’ which, seems to be a very fruitful and brilliant vision of “future 
beings" to come. Nolini Kanta Gupta, pointing to the meaning of the 
. ‘Deity’ writes, “By ‘Deity’ the emergent evolutionists mean the embodi- 
ment of the religious feeling—piety, charity, worship, love of God or of God's 
Creature. Indeed, Saints and prophets are visible deities, embodiment, 
of the Deity in making. These represent another element in the evolutionary 
process a new evolute".* He even goes so far as to liken the idea of Deity, 
coming at the apex of the evolutionary pyramid, to the idea of Avatarhood 
in a Indian philosophy. 


1 Sti Aurobindo: The Life Divine Vol. Il Mil: XVIIL p. 643. Ame. Ed, 
l Nolini Kanta Gupta, The Yoga of Sri Aurobindo, Part II, p. 70. 68. 
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SRI AUROBINDO’S THEORY OF SPIRITUAL EVOLUTION 


Now let us turn to Sri Aurobindo's theory of spiritual evolution. 
Sri Aurobindo's theory of evolution forms one of the dominant aspects 
of his philosophy and it has so: many facets that it is not easy enough 
to give a detailed analysis of each of these facets within the span of this 
short article. We shall however try to indicate the main trends of his 
theory, and its significance for the mankind. | 

According to Sri Aurobindo, evolution implies creation. Creation 
is nothing but the descent of the supreme spirit into this world of darkness 
and obscurity. ‘The One, indivisible, imperishable, eternal, Absolute Being, 
or Sachchidananda, in his triple aspects of Existence, Consciousness-Force, 
and Bliss descends down and down till it reaches a point where it becomes 
its opposite. It is the plunge of the spirit into ignorance and inconscience. 
This is the “Great Holocaust’ which is spoken of in the Upanishads, the 
sacrifice of the ‘Purusha’ for the final redemption and deliverance of the 
world of ignorance and darkness. The Supreme thus gets involved at 
its lowest rung in the field of inconscience, the ocean of darkness as it is 
termed in the Vedas. The Supreme Power, however, comes down through 
several successive stages which are known as planes or ‘Lokas’ or Worlds. 
There are the sevenfold stages of the descent of the spirit as described 
in the Upanishads : Sat, Chit, Ananda, Supermind, Mind, Life, Matter. The 
first four planes Sat, Chit, Ananda, and Supermind constitute the upper 
hemisphere of creation and the latter three planes, Mind, Life, Matter - 
constitute the lower hemisphere. To complete the list Sri Aurobindo 
adds one more principle “which comes into manifestation at the nodus of 
mind, life, and body, that which we call the *soul'. Besides, Matter, Life, 
Mind and Soul are only subordinate powers of “the divine quarternary” 
Mind a subordinate power of the Supermind, Life a subordinate power of 
the energy aspect of Sachchidananda, Matter the form of substance of being ` - 
which the existence of Sachchidananda assumes and soul or the psychic 
entity is “a projection and action of the divine principle of Bliss.” 

However, this descent of the spirit into the field of ignorance is other- - 
wise known as involution. Involution is just the reverse process of evolu- 
tion. Involution. means the descent of the spirit into ignorance” and 
inconscience while evolution means the ascent of the same spirit from its... 
lowest basis.towards the highest status. In other words evolution is the 
homeward journey of the spirit; a return unto itself. Matter, however, 
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is.the first evolute of the evolutionary Power in its upward ascent. The 
character of Matter is just the opposite of spirit and as such is solid, opaque, 
dense and inert and divisible. But all the same it too, is Brahman—the 
supreme spirit holding within it the promise and potency of life. Matter 
is just a veiled form of life. Life remains, as it were, hidden, secret, dormant 
in a sleeping state in the very core of matter. At a certain stage ‘life’ de- 
scends from the plane of life and by its touch releases the latent power 
of life in matter. Thus we see the emergence of life in matter. But the 
push and “the Nisus" of evolution rushes forward and at a later stage, 
following a similar process, the crude and obscure mind covert in the 
instinctive and sensitive plane of life emerges and the mental being in 
man appears. Matter, life, mind are thus the three stages of the ascent of 
the spirit towards its own complete recovery and manifestation ; but each 
one of the gradation is a formulation of the same power, the same exis- 
tence, consciousness-force and bliss. Mind, however, is not the last term 
of evolutionary Nature and what will appear in the next stage of evolution 
as a new ‘emergent’ is the Supermind, “the divine Gnosis which creates, 
governs and upholds the worlds : it is the secret Wisdom which upholds 
both our Knowledge and our Ignorance.” To put the entire evolutionary 
development in the words of Sri Aurobindo, “Material energy would be 
then Life packed into the density of Matter and feeling out in it for its own 
intenser recognisable power which it finds within itself in the material 
concealment and liberates into action. Life itself would be an energy of 
a secret mind, a mind imprisoned in its own forms and quivering out in 
the nervous seekings of life for its intenser recognisable power of conscious- 
ness which it discovers within the vital and material suppression and 
liberates into sensibility. No doubt, practically, these powers work upon 
each other as different energies, but in essence they would be one energy 
and their interaction the power of the spirit working by its higher on its 
lower forces, depending on them at first, but yet turning in the scale of 
its ascent to overtop and master them. Mind too might only be an in- 
ferior scale and formulation derived from a much greater and supramental 
consciousness, and that consciousness too with. its greater light and will 
a characteristic originating power. of spiritual being, the power which 
secret in all things, in mind, in life, in matter, in the plant and the metal 
and the atom, assures constantly by its inevitable action the idea and 
harmony of the universe."! This emergence can only be a possibility when 


:—'1 Sri Aurobindo: The Problem of Rebirth, page 78. 
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this superior power descends into the earthly natüre and releases its native 
force concealed in the bed-rock of the evolutionary nature—the inconscience. 
It is with the descent of the supermind that the first beginnings of new 
humanity becomes possible. It is for the establishment of this New- 
Race by the descent of the ‘Supramental Power’ upon E that Sri 
Aurobindo worked for his whole life. 

Here we may point that the process of evolution as indicated by 
Sri Aurobindo, is a triple one which we may call a widening, a heightening : 
and an integration. First of all, it means a widening of the field, providing 
greater room for the functioning of each principle as it emerges, secondly 
it means an ascent from grade to grade from the lower to the higher and 
thirdly it means taking up within itself, as soon as it reaches a higher grade, 
all previous lower grades and transforming them. Thus at each step of 
the ascent there is not merely an ascent to higher principle but a lifting 
up, sublimation and transformation of all the lower grades. Integration, in 
fact, always implies an ascent through descent. When life descended into - 
Matter, it vitalised the latter, when mind descended into life, it mentalised 
both matter and life and when supermind would descend into the complex of 
 matter-life-mind it would supramentalise it, or at least, transform it consi- 
derably, and evolve a new type of humanity. The establishment of this 
new humanity would be nothing but the beginning of the “Divine Life" 
upon earth. It is by descent of this supreme power that the course of evolu- 
tion becomes completely changed. It is no more an evolution in ignorance, 
but an evolution in knowledge. It is an evolution which is self-planned and 
self-directed. 

The whole of the earth-nature and mankind are always tending towards 
a higher station in the evolutionary scale where they would exceed themselves 
This self-exceeding or self-transcending is the very meaning of the ascent- 
of the lower towards the higher. With man's conscious efforts, aspiration, 
and will it would be possible to proceed towards the Supermind. beyond 
mind step by step. It is here that we come to the Integral Yoga of Sri 
Aurobindo. The Supermind or the Truth-consciousness, the Gnosis itself 
is the Rit-Chit the creative medium of the Sachchidananda. It is at once 
all-Knowledge, all-Will, all-Delight and its descent would bring about such 
a radical change in life and nature that man would be completely changed 
into a higher being. However, the whole humanity will not, at once be 
uplifted to this stage; only those who have made themselves ready to receive 
this Light by completely surrendering themselves to this Divine Power, 
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would be benefited by its intervention and descent into earth nature. The 
descent of the Supermind, its effect on humanity and what change it would 
bring about are questions which carry us so far beyond into the future 
that they cannot be adequately dealt with here. 

It is, however, heartening to note here that the descent of the Super- 
mind has already taken place as it is revealed to us from the message of the 
. Mother on 24th April, 1956. 22 


“The manifestation of the Supramental upon earth is no more a pro- 
mise but a living fact, a reality. 

It is at work here, and one day will come when the most blind, the . 
most unconscious, even the most unwilling shall be obliged to recognise it." 


K. C. PATI 
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VI 
GRACE 


I" almost all theistic religions, Eastern and Western, the intervention 

and action of Grace has been acknowledged to be the supreme 
force of effectuation in spiritual life. But this intervention is held 
to be mysterious and unpredictable. Grace blows like the wind, “where 
it listeth". No virtues can claim it, and no sin, however black, need des- 
pair of it. It visits the broken hearts of the fallen and the deluded, and 
heals them with its balm of love; while it passes by the arrogant great, and 
lets the unrepentant stew in their own juice. It comes like gentle dew, 
a soft breath of zephyr on a sultry day, or a gleam of light in the midst of 
a forlorn darkness. It comes also sometimes like a cyclone or an earth- 
quake, sweeping or upheaving the soul of man. Its frowns are as much 
a blessing as its irradiating smiles; and if it smites hard sometimes, it is 
only to rouse the slothful and the slumbering. But for the action of Grace, 
life would run in its normal grooves and the souls of creatures rust in their 
Obscure inertia. 

The Upanishads suggest the action of Grace when they say: “This. 
understanding is not to be gained by reasoning nor by tapasya nor by much 
learning, but whom this Self chooses, to him it reveals its own body.” 
The teaching of the Gita is soaked in the spirit and gospel of Grace. In 
the Vaishnavic tradition of Hinduism, Grace or Bhagawat Kripa is regarded 
"as the sole agent of redemption and divine realisation. It is said to be ahai- 
tuki, actuated by no ostensible reason; and its action is irresistible and 
infallible. Ramanuja, Vallabhacharya, Chaitanya and Ramakrishna lay a 
preponderant stress on the divine Grace. Christianity can be called a re- 
ligion of Grace, so much, in its essence, it hinges upon it." No man can 
come to Me unless the Father draw him" is remarkably identical in spirit 
with the Upanishadic saying quoted above. “Contemplation”, says Ruys- 
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broeck, “places us in a purity and a radiance which is far above our under-. ^ 
standing...and none can attain to it by knowledge, by subtlety, or by any 
exercise whatsoever, but he whom God chooses to unite to Himself, and to 
illuminate by Himself, he and no other can contemplate God.” Here again 
we find almost a paraphrase of the Upanishadic saying. The same mystic 
says again elsewhere: “...the union takes place in God through grace and 
our homeward turning love..." Richard Rolle, another great Western mys- 
- tic, confirms Ruysbroeck's words when he says: “Contemplative sweet- 
ness not without full great labour is gotten, and with joy untold it is pos- 
sessed. Forsooth, it is not man’s merit but God's gift...” Hilton, another 
mystic rings the same note: “...first He chooseth him, and that is when 
He draweth a man to Him by comfort of devotion...” In his “Scale Of 
Perfection", Hilton returns again and again to the subject of Grace and 
waxes inspiringly eloquent over it." The soul of a man, whilst it is not 
touched with special grace, is blunt and boisterous to ghostly! work, and 
can nought therein. It may not thereof for weakness of itself; it 1s both 
cold and dry, undevout and unsavoury in itself. But then cometh the 
light of grace, and through touching maketh it sharp and subtle, ready 
and able to ghostly work, and giveth it a great freedom and an whole readi- 
ness in will for to be buxom to all the stirrings of grace, ready for to work 
after that grace stirreth..." Baron Von Hugel calls Grace "the noblest . 
root and flower of the Jewish-Christian religion and of European civilisa- 
tion, the sense of givenness..." S.L. Frank, a famous Russian philosopher- 
mystic, clearly brings out the essential Christian attitude to Grace when 
he writes in his book, “God with us" : “All ethical religions except Chris- 
 tianity, are religions of Law...religions, that is, whose moral content is 
limited to definite moral rules and ways of living. In principle. i.e. leaving 
. aside the question of human sinfulness, it is possible to realise consistently 
and to the end the conditions of life prescribed by the Jewish, the Maho- 
medan, the Confucian, and partly even by the Buddhist religion, for it is 
possible to carry out the rules of conduct enjoined by them. But it is im- . 
possible by human efforts alone to realise through definite forms of con- 
duct and of social order the main Christian commandment to *be perfect, 
even as the Father in heaven is perfect! or, in other words, to become wholly 
like God. Christianity is the religion of grace and not of law. Man can 
and must by the moral effort of will and the spiritual intensity of prayer 
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" dtaw the gracious forces to himself, but it does not depend upon him in 
what measure they will flow to him, nor what their effect may be....In re- 
vealing to man the ideal of absolute perfection for which he must strive, 
Christianity calls forth the whole of his spiritual energy. But it teaches 
him clearly to distinguish between two ways towards perfection.The 
first is the main Christian path of perfecting one's inner spiritual condition, 
of giving one’s heart to God and striving for the divine likeness. In follow- _ 
ing that path man knows that his own powers are insufficient for attaining ' 
the end, and that the amount of grace bestowed upon him, being a free 
gift, depends upon God's will alone; it is inevitably a case of ‘many being 
called, but few chosen'; there is however, no set limit either to man's spi- 
ritual energy, or to the flow of grace.” “According to Origen, freedom 
and grace are the two wings on which the human soul ascends to God.” 
We have assured ourselves of the traditional background of an almost 
universal faith in Grace among spiritual seekers. Let us now turn to the 
teachings of the Mother and try to understand what she says on the subject. 


WHAT IS GRACE? 


Going to the very root of the matter, the Mother explains the genesis 
of Grace and its essential nature; and then she throws light upon the nature 
of its action, the conditions to be fulfilled for receiving it, its place in the 
Integral Yoga etc. According to her, Grace is the Divine's Love which has 
descended here into the world of inconscience and ignorance to raise it towards 
the supreme Truth and its infinite Light of Consciousness. “The Supreme 
bas sent His Grace into the world to save it"! Before its advent, every- 
thing here was dark and dense and inert, in the death-grip of inanimate 
Matter. Love came down as Grace, and gave the first, perennial impetus 
to evolution. It awoke the Spirit that slept in Matter, and, little by little, 
leads it back to its own infinite and eternal superconscience. Grace is all- 
permeating, all-sustaining and all-transfiguring. It is everywhere, and 
supremely dynamic behind the tangled play of the apparent and occult 
world-forces. 


* What you have to do is to give yourself up to the Grace of the Divine; 
for, it is under the form of Grace, of Love, that it has consented to uplift 
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the universe after the first involution was established...With the Divine 
Love is the supreme power of Transformation. It has this power because 
it is for the sake of Transformation that it has given itself to the:world 
and manifested everywhere. Not only has it infused itself into man, but 

also into all the atoms of the most obscure Matter in order to bring the 
= world back to the original Truth. It is this descent that is called the 


'. Supreme sacrifice in the Indian scriptures."! 


Grace, then, is Love pervading the whole universe and acting from 
behind a thick veil as the most potent force of redemption and transfor- 
mation. The popular idea that Grace is something that comes all of a sud- 
den one knows not from where, achieves a miraculous result, and retires 
to where it came from, is based on a partial truth; for it takes account of 
the sporadic outward result of the working of Grace, but not of its con- 
stant, active Presence in all that exists in the universe. Grace is present in 
all beings, things and happenings as an all-knowing and all-directing Love; 
and it is enough to open to it with faith and trust in order to benefit by its 
mighty action. "The Grace is equally for all. But each one receives it 
according to his sincerity. It does not depend on outward circumstances 
but on a sincere aspiration and openness."? 

Those who walk through life with their eyes unblinded by any mate- 
rialist bias, their inner perception not quite blurred by personal preferences, 
and their hearts meekly receptive to spiritual influences, may perceive 
something of the mysterious working of Grace. But those who follow 
-the spiritual life, particularly the life of Yoga, can never fail to testify to 
the fact that from “behind the appearances...this infinite, wonderful, all- 
powerful Grace...knows everything, organises everything, arranges every- 
thing, and leads us, whether we want it or not, whether we know it or not, 
towards the supreme goal, the union with the Divine, the awareness of the 
Divine Consciousness and becoming one with it."? How it makes us keep 
to the line of advance in spite of ourselves! And how, when we stray and ^ 
wander, when our inner vision is dimmed and the heart's fire flags, it keeps _ 
pointing us to the distant Light and whispering in our ears: “Aham twam 
sarvapapevyah mokshayishyami mà shuchah" (X will deliver thee from. all 
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Sin, do not grieve). When harried by some heady desire, or blinded by 
some passion or delusion, we revolt against the Will of the Divine, Grace 
smites us with disgrace and calamity, and makes us smart with sharp pain, 
so that: the desire or delusion may be burnt out in the fire of suffering, 
and we may turn again towards the outstretched arms of the Divine. If 
the pressure of Grace upon the crooked and the cowering parts of our being 
is sometimes heavy and painful, it is only to straighten them out and make 
them strong enough to bear the Divine's yoke; for the yoke of the Divine |. 
upon the parts of our instrumental nature is the release of our soul into 
His unconditioned freedom. 

Our valuation of things is superficial and ignorant. What we regard 
as good or bad, auspicious or inauspicious, happy or unhappy, helpful 
or harmful is all grist to the mill of benign Providence, which uses them 
indifferently for the ultimate good of every evolutionary soul. It. uses 
misfortune with as much clairvoyant grace as good fortune. It makes no 
bones of employing even disaster and death, if need be, to wrest a soul 
from the toils of ignorance. Once our eyes are fully opened to the truth 
of the constant presence and intervention of divine Grace, we learn not to 
complain of the circumstances of our lives, but see in them all the hand 
of the All-Lover who is leading us infallibly to Himself, to His eternal 
harmony and happiness, which is the ultimate fulfilment of our destiny. 

“If you are truly in a state of intense aspiration”, says the Mother, 
"there is no circumstance that will not serve to help you in the realisation 
of your aspiration. All will come to help you, as if it were the perfect and 
absolute Consciousness that organised all things around you. And you. 
in your external ignorance may not recognise it, may at first protest against 
the circumstances as they come to you, may complain and try even to change 
them. But after a time you will have become wiser, with a little distance . 
put in between you and the event, you will find out that that was just the 
thing necessary for you to make the required progress. It is a Will, a 
supreme Good Will that arranges everything around you."? It is an all- 
¿seeing universal Love that orders and directs our life, and not a blind 
chance or an inscrutable conspiracy of accidents. 

In our spiritual life it is not unoften that we observe with a growing 
wonder and gratitude how experiences come into us, how veil after veil 
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is lifted from our consciousness, truth after truth is revealed to our vision, 
and frozen masses of darkness are dispelled in a trice, as if by a miracle! 
What we could not achieve by intense personal efforts, by discipline and 
prayer, comes suddenly sailing into us as a mere gift. We know not how 
a certain luminous hint is thrown in, a certain necessary poise is established, 
a new solution is suggested for an obstinate problem, a besetting obstacle 
is cast out of our way, and the bewitching, beckoning glory of a new horizon 


. is disclosed to our view ! When we feel lost and forlorn, and do not know. 


how to proceed, a ray of light is shot into our being and a nameless force 
carries us out of the wood. There can be no moment, no circumstance, 


. no happening in which we need feel depressed or despair. Thanks to 


k 


Grace, “each beat of the wing of sorrow can be a soar towards glory." 
There is an eye that is sleepless in its loving vigil, and a hand that is tireless 


. in rendering help and healing. To feel lost is to deny God and repel His 


Grace. 


“Who is worthy or unworthy in front of the Divine Grace : ? 
All are children of the same Mother. 
Her love is equally spread over all of them. 
But to each one She gives according to his nature and receptivity."? 


CONDITIONS OF GRACE 


“But there are conditions to fulfil: a great purity must be there and 
a great intensity in the self-giving, and that absolute trust in the supreme 
Wisdom of the Divine Grace which knows better than us what is truly good 
for ourselves. If the aspiration is offered to That and the offering is made 
truly and with enough intensity, the result will be marvellous.’ 


Purity, unstinted self-giving and implicit faith and trust are the three 
main conditions for an unimpeded working of the divine Grace. Not to. 
have faith is to keep the doors of one's being shut against Grace. “The. - 
Grace is always there ready to act but you must let it work and not resist 
its action. The one condition required is faith."* Not to give oneself is 
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to remain helplessly imprisoned in egoistic and separative ignorance. Faith 
and self-giving make for purity, and purity ensures a smooth working of 
Grace. “Let us give ourselves without reserve to the Divine so best shall 
we receive the Divine Grace.’ 


GRACE AND UNIVERSAL JUSTICE 


“Justice is the strict logical determinism of the movements of universal - 
Nature.”? An inexorable law of causality, an inflexible system of cause 
and consequence governs the operations of all universal forces. There is 
in it no exceptions, no loop-holes, as the Buddha declared. As one sows 
so one has to reap. There is no escape from the natural and inevitable 
consequences of one's karma. But “the divine Force alone", as the Mother 
assures us, "has the power to intervene and change the course of Universal - 
Justice.” Grace possesses this freedom to override the determinism’ of 
"universal nature, because it is from beyond the circle of nature that it acts 
—its sovereignty lies in its all-comprehending transcendence. Its freedom 
is not the licence of an arbitrary caprice, but the sovereign liberty of the 
all-knowing Wisdom of Love of which universal Justice itself is a derivative, 
mechanical action in temporal manifestation. The following example, 
once given by the Mother, may illustrate the action of Grace : Suppose 
that a man is going down a staircase a loose, dislodged tile of whose roof 
is on the point of falling right upon his head. According to the law of 
gravitation, the tile would fall and break his head, but lo, suddenly a hand 
stretches forth from behind and catches the tile. The man is saved. This 
interception by a person from behind him is an intervention of Grace, 
which nullifies the rigid determinism of Nature". It is the great work of 
the Avataras”, says the Mother, “to manifest the Divine Grace upon earth, 
To be a disciple of the Avatara is to become an instrument of the Divine 
Grace. The Mother is the great dispensatrix—through identity—of the 

„absolute mechanism of Universal Justice. And through her mediation 
each movement of sincere and confident aspiration towards the Divine 
calls down in response the intervention of the Grace.’ 
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"Without the ceaseless intervention of Thy Grace, who would not 
oftentimes have come under the merciless blade of the Law of Universal 
Tustice?": 

“Tt is the Divine Grace that must be prayed for—if justice were to 
manifest, very few would be those who could stand in front of It."? 


Tur RIGHT ATTITUDE 


Once we have given ourselves over to Grace, we must abide by whateyer 
it decides, and try to perceive its will in all that happens to us, good or bad, 
favourable or unfavourable, whatever it is, according to our mental stand- 
ards. “The same thing, the same circumstance, identically the same, if 
taken as a gift from God, as a Divine. Grace, as the effect of a total harmony, 
helps us to become more conscious, more strong and more true."? "This 
is the right attitude. If we keep it, we profit by all that befalls us, because 
our faith and trust in Grace makes it easy for it to act freely in and upon 
us, and by its mysterious alchemy turn defeat into victory and misfortune 
into a supreme good fortune. This is a universal experience of spiritual 
seekers all the world over.‘ But, on the other hand, if the same thing, the 
same circumstance is taken as “a blow given by Fate, as a bad force that 
seeks to hurt us", it will serve only “to diminish us, make us dull and heavy; 
it wil take away our consciousners, our force and the harmony.’® The 
classical example of Prahlad is an apt case in point. Because his dependence 
on Grace was absolute, Grace carried him unscathed through all ordeals. 
Doubt or misgiving is an obstacle put in the way of the action of Grace. 
A simple, unquestioning faith and confidence is the best safeguard against 
all difficulties. “The Grace and help are always there for all who aspire 
for them, and their power is limitless when received with faith and con- 
fidence.”* If the response of Grace does not come immediately, one should 
wait with confident patience—infinite patience, if need be,—without allowing 
the mind to entertain the least doubt or the vital to lose its quiet. “With. 
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patience and perseverance all prayers are fulfilled.”! “Continue to have 
full faith in the Divine’s Grace, Will and Action and all will be all right.’ 
Even a moment’s slip from this right attitude may deflect or retard the 
action of Grace. 


GRACE AND ILLNESS 


oa 


The Mother says that “go p.c. of illnesses are the result of the sub- 
conscient fear in the body. In the ordinary consciousness ‘of the body 
there is a more or less hidden anxiety about the consequences of the slightest 
physical disturbance. It can be translated by these words of doubt about 
the future: ‘And what will happen ?' It is this anxiety that must be 
checked. Indeed. this anxiety is a lack of confidence in the Divine Grace, 
the unmistakable sign that the consecration is not complete and perfect.” 

As a remedial measure against this kind of pernicious anxiety, the 
Mother suggests the following method: “As a practical means of over- 
coming ths subconscient fear, each time that something of it comes at 
the surface, the more enlightened part of the being must impress on the 
body the necessity of an entire trust in the Divine’s Grace, the certitude 
that the Grace is always working for the best in ourself as well as in all, 
and the determination to submit entirely and unreservedly to the Divine’s 
Will’? A complete and unwavering trust in Grace is the most effective 
antidote against all fear. 


GRACE AND THE INTEGRAL YOGA 


It can be said that as the Mother regards Grace to be the sole motive 
power behind the evolutionary ascent of man in general, so too she con- 
siders it to be the only means of progress in the Integral Yoga. Accord- 
ing to Sri Aurobindo, “the principal thing in the Yoga is to trust in the 
Divine Grace at every step, to direct the thought continually to the Divine 
and to offer oneself till the being opens and the Mother’s force can be felt 
working in the Adhara.”* Nobody, however powerful* he may be, can ~ 
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do the Integral Yoga and reach its great goal of supramental transforma- 
tion by his own strength and effort. It is a complete reliance on the divine 
Grace from the very beginning of the Yoga to the end that is indispensable 
—in the beginning for kindling the flame of aspiration and directing and 
fortifying our intense endeavour for self-offering, and in the end for the 
conquest. of the supreme Truth and its manifestation in material life. “Let 
us offer our will to the Divine Grace, it is the Grace that accomplishes 
all."* The Integral Yoga, as it proceeds, cleaves through many a rocky tract - 
and virgin forest. There are temptations below and temptations above—- 
temptations in the domains of darkness to which we are so very prone, 
and temptations, almost irresistible temptations, in the regions of light. 
No human soul can overcome them by its unaided strength. “We must 
learn to rely only on the Divine Grace and to call for its help in all circums- 
tances; then it will work out miracles." 

The bedrock truth secrectly sustaining. and fortifying our faith in 
Grace is that the Divine is infinitely more solicitous about our liberation 
and perfection that we can ever be, for it is He who is evolving in us 
here,—our soul is His soul, our mind is His mind, our life is His life, 
and our body nothing but His material vesture. There is an inscrutable 
but unfailing Wisdom with its own impeccable rhythm behind His 
progressive self-revelation in every creature. and thing. That Wisdom 
is the all-achieving Force of Love, and that is Grace. When once we 
realise this truth,? we cannot but fling ourselves headlong into the arms 
of Grace and let it carry us wherever and howsoever it chooses. Grace, 
then, becomes at once the sole pilot and refuge of our entire existence. 
Cradled on its illimitable bosom, we journey through storm and sunshine 
towards God's everlasting day of Love and Bliss, an ineffable joy and 
gratitude overflowing our hearts. À serene and joyous gratitude is the 
most helpful response our hearts can give to the action of Grace. “If 
one can be full of gratefulness and gratitude for the Divine Grace, then 
that is the last thing ; you begin to see that at every step things are exactly 
what they should be and the very best that can be. It is then that Sachchi- 
. dananda begins to gather Himself and refashion His Unity."* 
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© WORLD PEACE 


T AM afraid, the subject which I have selected may appear to a logical 
^^ positivist as a nonsensical one. ‘Peace’ like ‘soul’ can hardly be given a 
meaning in logical positivism with reference to anything observable. The 
problem of world peace may not, therefore, appear to be a real philosophical 
problem to which a real answer can be given. ‘Peace’ can only be referred 
to certain emotions, which are associated with the word and which it 
arouses in us. But emotions, the logical positivists will say, are immaterial, 
are not matters of fact and only matters of fact can be known, according to 
them. 

Before we come to the subject proper, let us clarify our mind a little 
about this strange position of the logical positivists who want philosophy 
to give up the old philosophical problems like God, self, bliss, freedom, 
immortality, peace etc. because they are meaningless and unanswerable. 
It is true that these problems involve elements which express feeling and 
which are not matters of fact in the sense in which the logical positivists 
consider a fact es fact. But does it follow that philosophy must, therefore, 
throw overboard all these old questions—which after all we cannot help 
asking—and confme itself to logic and the Analysis of Language ? But 
why should philosophy not change its method to suit its problems, instead 
of changing its problems to suit its method ? 

Then again why should we rely more upon the judgment of our senses 
and our mind than that of our heart ? When people say that only matters 
of fact can be known, they probably presume that only thoughts can be 
rational. They think that our feelings and emotions are irrational and tell 
us nothing about the world but only express our reactions to it. But we 
all know that our thoughts are sometimes irrational and if our thoughts ~ 
can be sometimes irrational, why should not our feelings sometimes be 
rational ? If ideas in our minds can tell us something about the structure 
of the world when they are properly thought, why should not our feelings, 
when they are properly felt, do the same ? After ali, the sciences which 
work by purely intellectual methods are not the only expressions of human 
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rationality, nor the sole repositories of human discovery and human wisdom. 
Art in all its forms, specially in poetry, and religion in all its varieties con- 
tain rich resources of vision, insight and illumination, gathered up through 
- centuries of human experience and human reflection. What they have to ` 
teach us—and it is much, and more essential to us than anything that 
Science can offer—comes primarily, if not exclusively, from emotional 
experience, clarified and purged from subjectivity and self-centredness 
by its own emotional discipline. True, philosophy cannot accept this, 
any more than it can accept science, uncritically. But to disregard it al- 
together on the ground that it is mixed with emotion would seem to be 
evidence of emotional bias rather than of intellectual acuteness or inte- 
grity. If, therefore, you dismiss the problems of self, perfection, immorta- 
lity, freedom, peace, happiness etc. as unphilosophical problems you not 
only deliberately try to shut out some of the vital problems of the human 
mind and human life but also betray an-intellectual narrowness and 
emotional prejudice. 

But, as I said before, whether the logical positivists want them or 
not, these questions continually crop up and we cannot help asking them. 
The recent revolutions in modern science itself are of such a revealing 
nature that the logical distinctions between matters of fact and 
matters of feeling are fast disappearing, the long-standing intellectual 
antagonism between matter and spirit is losing its force and we are being 
more and more persuaded to develop an integrated and balanced outlook 
upon human nature and human life, upon human knowledge itself. 

Indeed, we- may do well by reminding ourselves once again that long, 
long ago Plato defined philosophy as “Synoptic vision" inasmuch as it 
is a comprehensive outlook on life. And in order that we should be able 
to develop a comprehensive outlook on life and exercise a “synoptic vision" 
on reality, it is essential that we should be able and ready to use all possible 
sources and resources of knowledge and not draw a line arbitrarily at 
some particular point of enquiry and categorically refuse to go beyond 
it or to consider the problems, however apparently insoluble or even 
unanswerable, which lie outside the scope of enquiry arbitrarily drawn 
by us. True, such artificial limitations do serve some useful purpose and 
we must value them as such. But to confine ourselves within these limi- 
tations in the belief that such limitations keep us within the easy reach 
of mentally cognitive knowledge is to unduly and severely restrict the 
. free and unfettered scope of philosophical knowledge. Philosophy need 
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not be a mere handmaid of science even in this piece scientific 
age of ours. From the beginning it has had its own independent life and 
‘growth and its own objectives and method. The only thing which we may 
insist upon here as elsewhere is that it should be continually dynamic and 
-More and more comprehensive and all-embracing in its method and scope 
of enquiry. 

=. Today, therefore, the philosophical position of Sri Aurobindo has 
this distinctive significance that at a time when philosophy is increasingly 
sought to be turned into a close follower and collaborator of science and 
the pre-occupation of a heavily intellectual or rationalising mind, he res- 
tores to it the Platonic quality and power of “synoptic vision’ by enriching 
and exalting it to the plane of a complex and dynamic integralism. “The 
philosophy of integralism" as Dr. Haridas Choudhury tells us, ‘aims at 
a connected view of the nature of the universe on the basis of an integration 
of all the cognitive resources: of human personality. Most of the so-called 
philosophical systems in the west are the outcome of the rational inter- 
pretation of the nature of existence chiefly in terms of a particular province _ 
of human experience. For instance, materialism is usually the philosophical - 
outlook of a physicist or natural scientist, whereas spiritualism is a religious 
man's philosophy of life. Vitalism is usually the philosophy of a biologist 
turned philosopher, whereas a moralist usually discovers his philosophy 
either in ethical idealism or in idealistic evolutionism. Pragmatism is 
usually the philosophy of a man of action, whereas absolute idealism is 
the Weltanschaung of a speculative thinker of retiring disposition”. Sri 
Aurobindo, on the contrary, stresses the fact that a sound and adequate 
philosophy should be based upon an integrated vision of the naiure of 
existence. “Such an integrated vision can be attained not through mere 
critical reflection upon the plurality of fragmentary human experiences, 
such as common sense, art, science, morality, religion and the like, but 
by outgrowing all partial experiences through a total mobilization of the 
different resources of human personality.... 

..Àn integral vision of reality implies two things: first, immediate 
contact with the inmost nature of existence in its manifold richness of 
content ; secondly, an integration of such different provinces of experience 
as common sense, science, art, morality, and the like, in the light of one's 
immediate insight into the heart of reality. The common name for this 
immediate insight or direct contact with ultimate reality is spiritual intüi- 
tion. Spiritual intuition or mystic realisation may, however, often be 
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carried to’ such an extreme that the world of plurality seems to it an un- 
real appearance, void of intrinsic significance. But, according to Sri 
Aurobindo, the fullness of spiritual realization brings about a reaffirmation 
of the’ world of plurality on a deeper foundation, a re-integration of thé 
different provinces of human experience in a comprehensive truth-vision. 
It is vital to the understanding of the philosophy of integralism to realise 
that a harmonisation of the totality of human experience is not possible 
through mere criticism of the categories of common sense and science; 
or through mere logico-empirical analysis of the different types. of human 
judgment, or through logical articulation of one sided mystic experience. 
Such harmonization can adequately be achieved only on the basis of an 
inner growth of consciousness brought about by complete MUSEUM of 
personality." 

Such being the objective and method of Sri Aurobindo's Bitloseplty 
of integralism, it is not surprising if he brings to bear an integral outlook 
of comprehensive as well as complex harmony upon nearly every question 
which concerns us and our life. We may profitably recall here his famous 
observation on the problems of existence as a whole as expressed by him 
in the very opening chapter of The Life Divine. “All problems of existence", 
he says, "are essentially problems of harmony. They arise from the per- 
ception of.an unsolved discord and the instinct of an undiscovered agree- 
ment or unity. To rest content with an unsolved discord is possible for 
- the practical and more animal part of man, but impossible for his fully 
awakened mind, and usually even his practical parts only escape from the - 
general necessity either by shutting out the problem or by accepting a 
rough, utilitarian and unillumined compromise. For essentially, all Nature 
seeks a harmony, life and matter in their own sphere as much as mind in 
the arrangement of its perceptions. The greater the apparent disorder 
of the materials offered or the apparent disparateness, even to irreconcilable 
opposition, of the elements that have to be utilized, the stronger is the 
spur, aid it drives towards a more subtle and puissant order than can 
normally be the result of a less difficult endeavour. The accordance of 
active Life with a material of form in which the condition of activity itself 
seems to be inertia, is one problem of opposites that Nature has solved 
and seeks always to solve better with greater complexities; for its. perfect 
solution would: be the material immortality of a fully organised mind- 
supporting animal body. The accordance of conscious mind and conscious 
wil with a form and a life in themselves not overtly self-conscious and 
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capable at best of a mechanical or sub-conscious will is another problem 
of opposites in which she has produced astonishing results and aims always 
at higher marvels; for there her ultimate miracle would be an animal 
consciousness no longer seeking but possessed of Truth and Light, with 
the practical ommipotence which would result from the possession of a 
direct and perfected knowledge. Not only, then, is the upward impulse 
of man towards the accordance of yet higher opposites rational in itself, 
but it is the only logical completion of a rule and an effort that seem to 
be a fundamental method of Nature and the very sense of her universal 
strivings.” | | 

The problem of world peace which we propose to examine here is, 
therefore, also essentially a problem of harmony. Here, too, we are face 
to face with a situation of an apparently “‘irreconcilable opposition” which 
is, nevertheless, changing fast, as centuries roll by, into one of surer and 
subtler and more complex harmony than is perceptible to our limited 
external senses or intelligence. The two broad irreconcilable facts which 
we are to reckon with here are that "there has been almost continuous. 
war in the world and man has ever been a quarrelling and fighting animal". 
The other fact which is no less true is that the unity of mankind being 
evidently *a part of Nature's eventual scheme", man has been seeking 
peace and harmony for himself from the very first. It may be that he has 
been so far seeking peace in his personal individual life more than in his 
collective life. But it is now increasingly becoming a fact that as his. en- 
lightenment increases and the knowledge of himself as a part of a vast 
integral or at least mutually dependent collectivity dawns upon him in 
clearer and stronger light, his efforts towards the realization of effective 
peace in his collective, international life are no less intensifying and 
strengthening. It 1s interesting to recall here the observation of our Prime 
Minister Mr. Jawaharlal Nehru during his recent nationwide. television 
and radio speech from U.S.A. in which he said that "the danger of war 
is not past and the future may hold fresh trials and tribulations of humanity. 
Yet the forces of peace are strong and the mind of humanity is awake." 
Mr. Nehru's observation, however, is mostly the product of a natural 
sense of realism and an instinctive faith in the destiny and constructive 
effort of man. l 

Also, we notice that it is with something of the defensive urgency 
of the terrible times we live in that the move to recall and revive Buddhism 
not only in our own country but others has taken on such a quick momen- 
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tum and a large international significance in recent years. It is evident 
that not only the spirit of man today feels greatly alarmed at the prospect 
of a nuclear war such as seems to threaten us at present but the age-old 
method of warfare itself for the solution of our political and economic 
problems is becoming a very costly, debilitating and profitless one. We 
have now begun to feel the urgent necessity of pinning our faith in the me- 
thod of peace, negotiation, mutual adjustment and co-opeartion in order _ 
to solve our national and international problems, and that’s why the 
Buddha's gospel of non-violence, peace, brotherhood, and tolerance evokes 
today such a ready and strong response in our hearts and minds. 

While these are, no doubt, some of the healthy signs pointing to a 
definite turn in the consciousness and instinctive life of the modern man, 
what we have to recognise, no less, is that it is high time, the problem of 
world peace were made not only a thing of emotional and ethical value 
but one of sober intellectual analysis and psychological evaluation. Such 
a sobriety and objectivity of approach to the apparently emotional nature 
of the problem of peace is called for not only because our conscious mind 
today has become more and more scientific and rational in its attitudes, 
as well as operations but also because most of the attempts previously 
made for the solution of this problem were chiefly done by a too idealising, 
even impatient mentality or the ethical and religious being of man. This 
does not, however, mean that ambitious and zealous military warriors or 
administrators or statesmen did not attempt it before. History bears 
testimony to a number of such practical, political and military efforts and 
enterprises. But the fundamental thing which stares us in tbe face, if we 
scrutinize these historical attempts critically, is that these secular attempts 
by worldly minded talents were mostly designed for the creation of some 
large and workable association of mankind rather than for that thing which 
we call ‘peace’ and ‘harmony’. 

This naturally calls for a clear cut distinction between the terms 
‘peace’ and ‘association’. There may be and is a world of difference between 
a life of true co-operation and harmonious peace and that of an exiguous 
political or administrative or military unity. The fact is that we may tem- 
porarily succeed in establishing the political unity of mankind without 
bringing about an effective and real peace. Our urgent and paramoun 
problem is the creation of peace and not merely administrative or political 
unity and economic equality in the world. 

It is here that the words of sober, objective historical knowledge as 
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well as deep spiritual wisdom of Sri Aurobindo are of immense value to 
us. His two books namely The Human Cycle and The Ideal of Human Unity 
are as important for us, for the solution of our urgent international problems 
as The Life Divine is for the philosophical enlightenment and knowledge 
of the continuous course of the long evolution of human life and its inevitable 
ultimate destiny. It is the wide-awake, integrally-visioned philosophical 
seer that clearly and firmly outlines for us the past, present and future of 
man. In The Ideal of Human Unity and The Human Cycle, it is the same 
seer but now additionally endowed with a comprehensive knowledge of 
and insight into the sober facts and events of history through the ages, 
that once again outlines for us the ultimate destiny of man and the'eventual 
scheme of things which Nature has been secretly and ceaselessly working 
out for him. 


(to be continued) 


SREEKRISHNA PRASAD 


THE LIFE DIVINE - 
(An outline) 
CHAPTER XIV 
. THE ORIGIN oF FALSEHOOD AND EVIL 


IN this view of Ignorance as a self-limiting knowledge how is the problem 
of evil explained ? A restricted instrumental working in the world- 
order is intelligible, but what is the necessity of falsehood and evil ? Yet 
- these phenomena, since all that is is the Absolute, must have a purpose and 
.Significance. . | 
_ Let us examine the problem from these points of view : first in relation 
to the Absolute; second its origin in the cosmic working ; and third its action 
in the individual being. It is clear that falsehood and evil are creations of 
the Ignorance and Inconscience and not native to the Transcendence or 
infinite power of Cosmic Spirit. It does not follow that because Truth 
and Good have their absolutes, so Falsehood and Evil must also have their 


.' , absolutes; nor do these apparent opposites—Knowledge and Ignorance, 


"Truth and Falsehood, Good and Evil—only belong to the dualities. If Igno- 

rance disappears into Knowledge, evil and falsehood can no.longer endure, 
since these latter are the direct results of wrong consciousness. They are 
in fact a by-product of the world-movement rooted in the Inconscient. On 
the other band Truth and Good are absolute principles, in which error 
and evil have no permanent place. 

We see Truth as relative because we do not see the complete truth, 
but only partial eonstructions. Because of our indirect contact with reality 
other truths are shut out, so that in what we see there are errors. A mental 
construction cannot be the Truth. The first approach to Truth is through 
direct action of consciousness. This identical experience of things is the 
true nature of knowledge. Ignorance exists by a limitation of knowledge; 
error by a deviation from truth; and falsehood by a contradiction and denial, 
Knowledge is free of these limitations. 
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Human values of good and evil are relative and not. true. Due to our 
mixture of knowledge and ignorance what we ‘call evil may result in good, 
and what we call good may result in evil. Even pain and suffering are the 
result of a wrong consciousness, or an insufficient consciousness-force. in 
our surface being. Falsehood and evil are then circumstantial contradic- 
tions of truth and good, and not absolute. : E A 

"The very fact of truth or good being manifest makes their deao con- | 
'ceivable, as in other contrary aspects of the Divine Existence. These nega- 
tions are not, however, absolutes, even in cosmic existence. They arise 
through the breaking up of the unity of the original timeless being into 
Separative consciousness and being; for error is impossible where there is 
oneness. So also falsehood and evil cannot exist where there is a total truth 
and total consciousness. But even in separate beings harmony and truth 
can prevail over evil; falsehood and evil are not inevitable but rather circums- 
tantial due to wrong consciousness. We have to see whether falsehood, 
error and evil belong only to the material manifestation, or exist also in. | 
the supraphysical or universal Mind and Life. 

Traditional knowledge states that even when we go beyond the mate- - 
rial plane we experience powers and forces of vital mind and life- which 
seem to be original forces of evil and perversity. These perverse forces 
enter into the life of terrestrial beings; they have stood opposed to the soul's. - 
progress towards light, truth and good, and a divine consciousness. These 
have been figured in myth and religion as a constant conflict between the 
Powers of Light and Darkness. s 

This traditional knowledge is verifiable by an inner experience; for 
there is an original cosmic Force with many cosmic forces dependent on 
it. Some are forces of Light supporting the Knowledge, while others are 
Forces of Darkness, Evil and Falsehood supporting. the Ignorance and 
Inconscience. These dark forces have been symbolised in the past as seeking 
to possess the world and govern the life of man; opposed to the Light, 


Truth and Good that man is seeking. Science, however does: not -believe | 


in these invisible forces. Yet if invisible cosmic physical forces éxist, ‘there 
is no reason why there should not be invisible cosmic mental and vital | 


forces. It is possible that Mind and Life on their own planes can form con- -~ | 


scious beings which can act on beings in the physical Nature. The first 
source of good and evil would then be in the seep Life, and not 


the terrestrial. 
Inner experience shows that man is ovd by forces not under his 
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control unless he.steps back into the subliminal consciousness where he can 
deal with their action. He begins to realise then, that he is an embodied 
soul through whom Nature is seeking to fulfil itself, and that he is the centre 
of a struggle between the darkness of Ignorance and the light of Knowledge. 
Thus he encounters the forces of good and evil that belong to the planes of 
Life and Mind. 

Firstly we note that these Forces are of a larger action,—superhuman, 
divine, or demoniac. They may possess part or the whole of man's nature. 
It is the magnitude of some of these Forces that makes evil appear to be 
absolute, as good is. But that which is immeasurable to man is not a sign 
of absoluteness. In spiritual experience we attain a freedom írom pain 
and evil; for these powers can only reach an immensity and not an infinity. 
Thus error, falsehood and evil are cosmic powers; but relative. 

These supraphysical powers may, however, be thought to be original 
cosmic principles. Yef we see that they belong only to the lower supra- 


© . . physical life planes, created as an involutionary support for the evolutionary 


terrestrial formations. We can understand their origin best by noting 
the part they play in the return of Inconscience towards Consciousness. 

Matter is the first emergence from the Inconscient, and it seems that 
here falsehood and evil cannot exist; for the Energy maintains the material 
form by a secret, mute and inner consciousness within it. There can thus be 
no conscious contact by which it can be influenced by good or evil, except 
that it may be regarded as an influence of good or evil through the 
reactions of conscious beings. Thus fire mzy be an aid or a destructive agent. 
The world of pure Matter is in fact neutral, and good and evil are not native 
to this material principle. 

The duality of good and evil emerges with conscious life, the develop- 
ment of mind in life. Evil in fact is created in the individual through the 
vital mind, and the sense of moral evil only appears in man, not in the 
animal life. Pain and suffering are there in the animal, but without the 
mental responses of the human being. This does not mean that man must 
be indifferent to his mental responses in order to return to the natural 
law of neutrality to this duality. The animal expresses the infrarational 
truth of life and Matter. There is also both a rational and a suprarational 
truth. The former is the detached reason that looks on this natural law as a 
process of life and matter accepting everything impartially. Such is the 
philosophic and scientific reason. The suprarational truth springs from 
spiritual experience, and accepts the natural law as a consequence of the 


52 


THE LIFE DIVINE 


world of ignorance, or sees all with calm as part of the divine working. It 
seeks a higher consciousness and knowledge where-evil can be transcended. 
But we have also to see the value of good and evil, and ‘their necessity. 

Although good and evil are first recognised in individual experience 
through the reactions, of the vital mind and ego, in the collective life of hu- 
manity they appear as helpful or unhelpful factors in the social develop- 
ment. Later the thinking mind develops an ethical system, or perhaps 
a law of Karma, to evaluate good and evil. Religion brings her own law. 
But behind this ethical instinct is the feeling that there is a deeper abiding 
truth, which is perceived on the spiritual and psychic level, through the 
soul’s direct discernment. 

One use of sin and evil can be seen in that it awakens the individual 
to the nature of the world ignorance, and the relative nature of good and 
happiness; and hence a turn towards an absolute. Or the nature may be 


purified by the pursuit of good and the negation of evil. Such awakeningis  . 
a necessity for the evolution of the higher consciousness, which depends on =-=- 


the emergence of the soul-personality. For the soul naturally turns towards 
Truth, Good and Beauty. Although the psychic entity has the delight 
of all experiences it has to gather out of all its contacts in life the divine 
essence and purpose of things, for the evolution of the mental individual 
out of the Ignorance. The whole growth of the soul is in fact a progressive 
growth out of darkness into light. The soul alone, and not the mind, can 
see what is beyond good and evil, according to a supreme Truth. There 
it finds also a supreme and universal Good. 

We have to see how evil and falsehood arise, and what is the remedy. 
In the development of our surface consciousness there are two factors: 
first an underlying consciousness and Power of inherent knowledge, and an 
over-lying layer of vital and physical consciousness enveloped in the incon- 
science of Matter. Second, the emergence of life-form against the pull 
of the material inertia. This results in the growth of a self-affirming vital 
and physical individual, with a concealed psychic. behind. As mentality 
increases so a self-affirming ego develops. These two basic factors of the 
material and vital nature have developed the present. character of the 
individual. 

Consciousness at first appears to be completely alien to Matter; and yet 
it seems to act in a mechanical way as though it may be produced by Matter. 
But there is more than an automatic and mechanical action by conscious- 
ness, such as in the free play of intellect, imagination and speculation. Rather 
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we must see that there has béen: a concealed consciousness in things which 
" is gradually emerging through: the evolution. The emergence of animal 
-life and mind confirm this view. | 
^ The animal, with a limited surface consciousness, is moved largely 
by an intuition in its life-operations. This intuition arises through the 
~ vital and physical need and becomes fixed as.an automatic and hereditary 
instinct. This instinct is unfailing except when there is an interference 
from the surface consciousness or there are changed circumstances. There - 
is also a second source of knowledge from the individual's contact with the 
outer world. This gives rise to sense-perception and later intelligence. Büt 
this perception is dependent on the inner contact with the subliminal being: 
"Through the emergence of this.subliminal consciousness a vital mind ane 
then a thinking intelligence are formed. 

' The subliminal consciousness cannot come immediately to the surface 
posue of the obstruction of the Inconscience, and also the evolution must . 
develop slowly through an imperfect surface awareness. By this limitation 
the vital and mental operation is forced to develop organs and instincts for _- 
indirect knowledge. This creates an external knowledge, at first with a 
vague sensational perception, and later through a vital intelligence activated _ 
by desires and impulses. At.first the activity 1s instinctive and automatic; 
with the mental subordinate to the vital sense. While the mind still serves 

‘the life instinct and desire, it develops its own special characters of observa- 
tion and invention; and at the same time emotion brings in a finer sense to 
the lower vital reactions. Mind involved in life is largely based on instinct 
and vital intuition. It is on this that intelligence develops. 

Although the animal básis remains—as intelligence grows—-yet. it is 
changed and uplifted. The innate intuition and instinct behind the animal 
nature is, however, made less effective in man by- strong Interference of 
the mind-intelligence. Mind brings in a greater capacity, but it is both 
of the consciousness-force and of error. 

If, in the- development of the individual, intuition had not -been 
observed, then it would not have been possible for error to come in. This 
obscurity is.due to the Inconscience through which mind and life have to. ` 
express themselves. For Nature has chosen the slow and difficult evolution 
of Inconscience developing into Ignorance, and then into a partial know- 
ledge preparing for the higher truth-knowledge. Mental intelligence is 
thus a transitory stage. 

. The evolutionary. process works between a surface ignorance which 
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has to change into knowledge and a secret Consciousness-Force which has. 


to manifest in the ignorance (or nescience). The surface nescience can . zt 


change into knowledge because: consciousness. is there iüvolved in it. This 
change is-effected by contact with the world and its forces and objects which 
stir an inner consciousness. At first this underlying source of knowledge, 
is obscure and imperfectly seized; but slowly a receptive awareness and: 
understanding develop, evolving into a half-knowledge, half-ignorance. 
But.there is yet a double source of error—an imperfect reception to the 
contact of-things, and a deformation of the intuitive response from within. 

- Thus error is a necessary condition,—a stage in the evolution from 
néscience to knowledge. Here knowledge has to be acquired by indirect 
means,—a sign, image or physical vibration created: by contact with the 


object results in a vitàl sensation which has to be interpreted by the sénse- 


mind and turned into a mental idea. Things thus experienced have to be: 
related together, and unknown things fitted into an already acquired ex- 
perience.-At each step judgment and interpretation are brought to bear 
on this experience in order to test, reject or confirm it. Observation ` is 


the first instrument of the mind, but is subject to the errors of the ignorant : 
observing consciousness and sense-mind and personal reaction, as well .- 


as errors of judgment and interpretation. 

Knowledge is.built up through experience, memories sud judgments, - 
into a composite mental ‘plan which is ever subject to modification and ` 
change. New knowledge is judged by past knowledge. Sometimes the: 
existing standards cannot accommodate the new knowledge, which may 
be due to misapplication and misconstruction. In this mental process, 
however, there is a secret intuition at work, which corrects errors and tends. 
towards a true interpretative knowledge. But this intuition is limited since 
it cannot act in its own right. Intelligence cannot discriminate between 
intuition of actuality and intuition of possibility. This results in a confusion 
of half formed, half erroneous mental constructions, Wang is the imperfect 
character of human knowledge. ^ 

- Error is merely an imperfection of truth, resulting from the admission 
and trial of uncertain possibilities. It thus may open to fresh-knowledge 


and the discovery of some truth. The obstructing inconscience is thus. 


diminished, enabling the direct and intuitive knowledge to emerge. 
Yet there is also a mental ego bent on its own self-affirmation and 

urged by the life-impulse. This is the ego-centric surface mentality which 

looks at the world from its own standpoint. This makes the search for. 
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an impersonal- truth almost impossible. Here preference, temperamental 


_. choice and prejudgment enter. It is by this gate that falsehood enters. 


There are three main individual types: those governed by inertia 
(tamasic); those governed by passion and activity (rajasic); and those tend- 
ing towards light, harmony and balance (sattwic). The tamasic intelligence 
" belongs to the physical mind which follows a repetitive practicality and 
is obscure to the reception of new ideas. The rajasic intelligence belongs 
to the vital mind. It may be violent, assertive and aggressive, or it may be 
enthusiastic, insistent, impetuous, and restless. The sattwic intelligence is 
open to knowledge and is careful to consider and verify and adapt its view - 
in order to build truth in a harmonious structure. Its light is limited, 
however, since it is centred on the mentel ego. Although there is nearly 
always a mixture of these qualities, one of these usually predominates 
which restricts the individual to a certain type of experience. This creates 
the mental temperament and personality which is only open to partial 
truths. 

In the field of will and action the same law applies as in cognition. 
À wrong consciousness gives a wrong dynamic reaction, even against the 
. action instigated by the psychic entity. Instead it answers to the vital 
ego, which represents the affirmation of a separate life-being. This ignorant 
vital being becomes the principal source of disharmony and a main spring - 
. of wrong-doing and evil. For the vital element is concerned, not with . 
truth but with self-affirmation, possession and satisfaction of desire. The 
life-self seeks to get from the mind a sanction for its own will, and a verdict 
of truth and good for its own impulses and desires. Thus the vital ego 
expands, seeking possession and control of things and beings. To gain 
these it may use violence, falsehood or aggression. This has been introduced 
in man’s life, not only in the realm of ideas but also in religion, as well as 
in the domain of intellectual truth and the spirit. This self-asserting life 
brings with it hatred and dislike towards all that stands in the way, using 
cruelty and treachery, in order to satisfy this life-urge and affirmation. 

‘This does not mean that evil is the very nature of the vital. It can 
have the passion for truth and good. It has the impulse of help and gene- 
rosity and loyalty. The vital being and life-force are in fact Nature's chief 
means of effectuation without which neither mind nor body can realise 
the aim of their existence. But the inner or true vital being must replace 
the outer life-personality, so that the life-force can become the servant of 
the soul and the instrumentation for action of the spiritual being. 
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The source of error, we see, is a limited consciousness growing out of | 
.nescience. And a wrong consciousness governed by the life-ego is the source : 
of evil. They are relative existences in the evolutionary ascent. The: ‘purpose 
of the life-ego is to form the individual and the consious being, growing out 
of the Inconscience. The ego itself is a temporary, though effective centre, . 
a substitute for the true self in our surface experience. Secretly it is pushed 
towards a higher self. But in the ignorant consciousness it seeks to expand 
and to possess within the narrow limits of its own separate orbit. | 

‘ Because the ego does not act by conscious interchange and unity, 
" discord and disharmony arise, which create wrong and evil. These are 
necessary circumstances for the growth of the divided being supported 
by an ignorant consciousness. We have to see the evolutionary movement 
more broadly and from a wider standpoint to judge the relative values of 
good and evil. The sense of good and evil in man is itself a phase in his 
evolutionary progression. 

Man progresses by selection and rejection, but in his present condition 
man's judgment and his standards are relative and even uncertain. A 
constant. mixture of truth and half-truth pursues all his activities. A 
mental control of vital desires and instincts, without morality as a guide, 
are indispensable. But it is not the solution; man still remains a mixture 
of good and evil. P 

Selection of good and rejection of evil are a necessary phase in man' S 
ascent; but the selective ideals of the human mind are relative and res- 
tricted. The call of the Infinite and the Supreme is the true goal of Nature, 
against which our narrow ideals must break or be severed from life. Religious 
idealism has attempted this latter, but the problem of life still remains. 
The practice of truth and virtue must be an approach to the spiritual reali- 
sation which itself brings the greater consciousness of the Infinite. A 
relative good is merely a training for the true, absolute Good, where the 
duality of truth and error no longer applies. 

Man’s awareness of good and evil, rooted in the Inconscience and 
emerging into the Ignorance where it now flourishes, must be faced by a 
greater consciousness and replaced by a higher knowledge. The only solution 
is a radical transformation of our nature. Wrong knowledge has resulted 
from the obscurity of the Inconscience and the divided consciousness of 
the Ignorance, and has given rise to error, falsehood and evil. A mental 
control or imposed strandard is not the cure. A total change of consciousness 
is the sole issue. 3 
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i: o Beas of « our divided! consciousness the process of healing must bé 
E ~ thiough integration: ‘The basis: of this division is in the ego, especially the 
. life-ego ‘which upholds the law of egoistic self-affirmation. Through this 
self-affirmation errors and evil arise; first wrong consciousness, then 
wrong will, and then wrong action: We can know nothing of others so 
long as we do not know their inner consciousness and needs. Even when 
we pride ourselves on knowledge and selflessaess it is through our ignorance 
and ego that we do so. Altruism is a potent :nstrument for self-enlargement 
but it does not transform the ego. Nor does mutilation of one's self help — 
us to become one with all; it may help to magnify the collective ego.. Even - 
sacrifice and self-giving must be done with the right consciousness and will 
e founded on a true knowledge. Developing the sattwic nature is the best 
‘we can do within the mental limits, but it is a stage and not the goal of 
our growth. These are provisional steps that give us temporary help, be- 
. cause the true solution i is beyond our pou capacity until we have evolved 
sufficiently to pursue it.. 

Through our spiritual growth" we become one self with all beings; 
we attain the law of our self-affirmation fo- others, not at the expense of 
others. Religions have sought this universal compassion, but this“is not.. 
possible while man is living in his ego. But even oneness with others is 
not enough by itself, if it is a oneness witk. their ignorance. It must be a 
oneness of.soul and spirit which can only come through our own soul- 
awareness and self-knowledge. Our own self-realisation is the pests and 
comes through our following the spiritual call. 

In the spiritual knowledge there are three steps of areia 
first to discover the true soul, or psychic entity, and make it the dominant 
element in our nature and the guide of all our actions; second to become 
aware of the eternal self in us that is one with the self of all beings, which 
gives us the universal realisation; and third to know the Divine. Being who | 
is at once our supreme Self, the Cosmic Beiag and our inner psychic being, 
the spark of the Divine within us. Through this awareness we become 
channels of the Divine Puissance (Shakti) and act according to her rule . 


which is'the deeper and subtler truth of things. Knowledge brings its ev 


dynamic consequence in our actions. Through our:inner soul-reality we 
bridge our nature with the Divine Being who is above Nature. 

The final division to. be removed is the gulf between this evolutionary 
Nature and the Super-Nature, or Self-Power of the Divine. We.can become 
aware of this Super-Nature or supreme Shakti working through us, even 
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in the i ignorance. But it is a modification of her light and power. ‘Eventually ^| 
there is needed an entire remoulding of what we are into a. power “Of the. .. 
divine Super-Nature. The integration of our being must lead to thé uplift 


of the whole mode of Nature itself. Possessed by the`eternal Truth- 


Consciousness, all our awareness, will, feeling and movement. wil act 
through that Truth. 


N. PEARSON 


What is the use of only knowing? I say to thee, Act 
and be, for therefore God sent thee into this human:body. 
What is the use of only being? I say to thee, Become, 
for therefore wast thou established as a man in this world `; 
of matter. 


SRI AUROBINDO 
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REVIEW 


Vedarthasamgraha of Sri Ramanujacarya. Text and Translation by 
S. S. Raghavachar M.A. Sri Ramakrishna Ashrama Mysore. pp. 192. 


Rs. 3-50 


. Sri Ramanujacarya is well known as the greatest exponent of Visista- 
dvaita Vedanta. He claimed to have derived this great system from some 
of the greatest thinkers who were definitely pre-Sankara and ànti-máyávada. 
The direction given to him by Sri Yamunacarya who may well be called 
the founder of Visistadvaitic dialectics was to write a commentary on the 
Vedanta Sutras of Badarayana on the lines of the spiritual tradition of 
Nathamuni, Bodhayana, Tanka and Dramida assimilated with the Alvars. 
Though the Sri Bhasya of Sri Ramanuja does not mention the Alvars as 
authorities yet it is well known that Sri Ramanuja as the Acarya of Vedanta 
and Prabandham directed his entire energies for the samanvaya or reconcilia- 
tion both logically and spiritually and produced that unique product called 
the Ubhaya Vedanta. Whilst he himself did not write any work in Tamil 
yet he had a brilliant commentary written on the Tiruvaymozhi by one of 
his competent disciples and it is well known that it was written under his 
personal guidance. He also had another important work entrusted to him 
that of organizing the full mission of the Alvar-Rishis (Ubhaya-Vedanta) 
which he is said to have done by selecting 74 competent disciples for propa- 
gating the Visigtadvàita or Bhagavata View of Life. It is not a little to the 
farseeing vision of Sri Ramanuja that the bhakti-prapatt: cult had spread 
everywhere in India and had produced some of the most ‘living’ spiritual 
personalities. It is usually claimed that Sri Ramanuja set aside the funda- 
mental view of buddhist and crypto-buddhist thinkers and rescued the 
spiritual view of life. Modern evaluations not-withstanding of the doctrines 
of buddhism and Mayavada there is a core of historical truth that.the germs 
of disintegration of spiritual views are contained in them. This may be, 
the axiom of polarities of opposites, that the good when pursued just tends 
to produce evil by a process of automatic reversal, even as evil pursuing its 


. career begins to produce good. 


6o 


REVIEW. = 


"Be that as it may, it is clear that Sri Ramanuja wished to place Visistad- 
vaita as a philosophy of spiritual experience. and. religion and as a consistent : 
philosophy on a firm foundation. The age of scholasticism or mere textual | 
interpretation of the Srutis too could lead to extraordinary innovations. 
Indeed it is well-known that there are any number of ‘aspects’ or schools 
of Advaita, as Professor P. N. Srinivasacharya recently made out, which 
intellectually seek to present the basic philosophy of transcendence or 
Noumenalism. This of course is claimed to be ‘a ‘growth’ in philosophy, 
-.but such growths are not integral presentations but intellectual innovations. 
= Sri Ramanuja indeed was presented with so many interpretations of the 
basic texts of the Upanishads that it was absolutely necessary to bring 
about a coherent and consistent philosophy. As already pointed out Bada- 
rayana had given his recondite version in the form of the Sutras laying down 
his interpretation of the unity of the Upanishadic teaching. There were 
views indeed which went round claiming that the Upanishads as such 
gave no one teaching, that they gave a series of disciplines or vidyas and 
no coherency should be sought; indeed that some of them were more impor- 
tant than the-others and set aside the others also. This finally boiled down 
to the selection of mahavakyas, sometimes torn out of the context so to 
speak, to give a view of realisation much nearer to one's desire rather than 
to the ultimate Reality. That personal predilections in regard to the Ultimate 
Reality may lead to a kind of sophism in Religious experience is not strange 
at all. All these had to be met and an objective account of the Basic Reality 
and Experience rather than a subjective and personal (or so-called imper- 
sonal ?) had to be given. Earlier reconciliations and criticisms of the reli- 
gious sophisms: known as anubhava vadas had been made by Bhaskara and 
Yadavaprakasa, but a radically new insight into the nature of Brahman or 
Ultimate Reality was the need, and it had to be put in the language of the 
Common man. This Sri Ramanuja did. As- a preliminary to his great 
task of writing the Sri Bhasya or commentary on the Vedanta Sutras, he 
wrote the Vedartha Samgraha, which considers the'basic Upanishadic pas- 
sages and explains them from the standpoint of the Organic thesis already 
profoundly anticipated: by Yajnavalkya in the Brihadaranyaka and in the 
Subala Upanishads. It will not do to hold that Yajnavalkya’s statement of 
the Organic conception of relation between the Divine and the world and 
the souls is a solitary statement as Professor Hiriyanna affirmed. All that 
is necessary is to find out whether this ‘solitary’ insight is not capable of 
reconciling all the contradictory. passages so to speak; which remain. contra- 
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dictiy and. sublating one — as- ia: as this link of insight is not fur- 
nished. It ‘is here. that. we find.that the apparent pantheism attributed to 
Yajnavalkya i is due tó not properly evaluating a contribution of extraordinary 
fruitfulness. It is precisely this insight of "Yajnavalkya that helped - the 
. Alvars on the one side and the great rishis on the other to see in their Yoga 
^the possibility of concrete Experience at all levels. Just as the ' organic’ 


l sarira-sariri-bhava between the individual and the Divine on the one hand 


and the Divine and Nature on the other, had provided a dynamics of Yoga 
of Divine Realisation even here (in the temples and in the forests and in all 
states and stages of social and spiritual life), today we find the fruitfulness of. ^ 


- Sri Aurobindo's Divine Evolutionism. It is perhaps not necessary to labour 
this point further. It is the dynamic fruitfulness of the concept or insight 


that makes for progress of philosophy and religious experience not mere 
dialectical jargons of the navya-nyaya or any other occidental ‘logical’ 


- futilities issuing from however ‘eminent’ professorial sources. Again it is 


in the insight of the organic that the most important concept of unity of 
the Diverse or the simultaneity of the one and the many is apprehended. . 


Indeed it is one of the merits of the Visistadvaita that it refused to consider i 


the One-Many problem in the light of the relation between the universal 
and the particular apprehended as jati and vyakti. That leads us to see 
. the essential weakness of the bhedabheda and Platonic idea-copy relation- 
< ships which Sri Ramianuja in the East and Aristotle in the West Have criti- 
cised. It is in the light of the organic evolution then we have to explain the 
Sri Aurobindonian solution of the One-Many and not as it was tried to be ` 
done with the help of Bhedabheda. 

The name Vedarthasamgraha is perhaps not quite appropriate for a 
work that deals mainly with.the Vedanta or Upanishadic thought (Vedanta- 
samgraha). This view of the modern reader is excusable;: though the ancient 
. teachers considered that the Upanishads being the concluding and .philo- 
= sophic portion of the Vedic literature represents its summit or Vedasiras. 
There are of course references to the Purusa-Sukta and other Vedic mantras 
to illustrate the philosophic bases of the Upanishadic teaching, and as a 


corrective to the ‘independent’ interpretations of the Upanishadic passages. - 


The fattva, the hita and the purushartha upheld by the Upanishadic 


teachers is fully brought out in this work. The introduction by Swami . . 


Adidevananda is a very clear and concise exposition of the several important. `- 


. points of the work. The text and translation by Sri Raghavachar follow each - 
... Other so as to facilitate easy understanding. It is a matter for congratulation 
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that the translator has done his work eal and faithfully. The 
translation reads well. Being philosophically trained he? has avoided the 
usual pitfalls of those not so fitted by Demping out the force of the philo- 
sophical dialectics in the translation. i 

This is in one sense a work that could well be the basic text for study of. 
the philosophy of Sri Pamana in some senses better than the Sri Bhasyá . - 
for the beginner. .- 

It is to be hoped that the volume on the — of the text and con- 
. nected reflections promised by the translator in the Preface will be out 

soon. i 


K. C. VARADACHARI 
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The Mother's love to her children is without limit and 
she bears patiently with the defects of their nature. Try to 
be the true child of the Mother. 


SRI AUROBINDO 


Vol, XIV. No. 4 | /—  ' November, 1957 





The Divine gives itself to those who give themselves 
without reserve and in all their parts to the Divine. 
For them the calm, the light, the power, the bliss, 
the freedom, the wideness, the heights of knowledge, 


the seas of Ananda. = - + - Sri Aurobindo. 
l EDITORIALS* 
THE STORY OF LOVE (II) 
(1) 


Love for the Divine means an exclusive attachment to the divine Reality. 
This concentration finds its culmination in an integral identification and is 
instrumental to. the supramental realisation upon earth. 


. Love alone is capable of putting an end to the suffering of the world. 
Only the ineffable delight of love in its essence can wipe out of the universe 
the burning pain of separation. For it is only in the ecstasy of the supreme 
union that creation will discover the reason of its existence and its 
fulfilment.. : l 

It is this marvellous state that we wish to realise upon earth. It is 
this that will be able to transform the world, make of it a dwelling place 
worthy of the divine Presence. And then only Love, true and pure, will 
incarnate in a body that will no longer be a disguise or a veil. That is why 
no effort is toọ arduous, no austerity too rigorous to illumine, perfect, 
transform the physical substance so that it no more hides the Divine, when 


* Based on the Mother’s Talks 
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the Divine takes an external form through Love. For, then there will be 
freely manifested in the world that marvellous divine Kindness that can 
change life into a paradise of tbe sweetest delight. 

The Divine Love is there with all its intensity, with all its tremendous 
power. But most people do not feel anything. What they feel is exclusively 
proportionate to what they are and what they are capable of receiving. 
- Just imagine that you are bathed in an atmosphere wholly vibrant 
"With divine love. But you perceive nothing of it. Sometimes, rarely, all on 
a sudden you get the impression of sométhing. Then you say: “Oh! 
Divine Love came to me !? It may seem to be an illusion, but the simple 
thing is that for some reason or other you were open just a ae and you 
perceived the Thing. But it is always there. 

The Divine Consciousness also means the same thing. This:too is there 
in its full intensity. Yet people do not perceive it or perceive only spas- 
modically. -But at one moment you happea to be in a good condition, you 
feel something and say: “Oh! the Divine Consciousness appeared to 
me". But, as I said, it isnot quite that. When you have a small opening, 
sometimes even like that of a pinhead, it reshes into you, for it is an active 
atmosphere. Whenever there is a possibility of its being received, it is 
received. 

- It is the same thing with regard to all divine things. They are all there. 
.. Only you do not receive them, because you are closed up, blocked 
up. And you are very actively occupied with other things all the while. 
All the while you are full of yourself. As you are full of yourself, there i is 
no place for the Divine. But He is tbere. : 

All wonderful things are.there around you. You do not see them, 
or see them sometimes only, at a moment when you are a little more re- 
ceptive, or perhaps in sleep, when you are less exclusively occupied: with 
your little affairs. Then a light comes to you of something; you see, you 
feel something. But generally, as soon as you wake up, all that is obliterated 
by the formidable ego that is full of itself. 

If you look at yourself closely you will see that it is always like thàt. 
Your vision of the universe is this that you are at the centre and the uni- 
verse is around you. It is not the universe that you see but you see. yourself 
in the universe. So there is no room for any other thing.: 

.:. The surest means of reestablishing the right perspective is. to: give 
yourself to the Divine. Then you are ide to come out of yourself a 
“little at least to begin with, Co a 007008 


EDITORIALS ^. 


Generally, when people think of the Divine, the first thing they do 
is to pull as much as they can and they receive nothing. They tell you : 
“Oh, I have called, I have prayed and I have had no answer". If they 
are asked: “Have you offered yourself ?", they reply: “No, I have 
pulled". “But that is why you have not received." It is not that the 
answer did not come. But when you pull, you are so much shut up within 
your ego that you raise a wall between what is to be received and yourself. 
You confine yourself within a prison and you are astonished that in. your 
prison you feel nothing. 

. Throw: yourself out of yoursele Give yourself without holding b 
duros. simply for the joy of the self-giving. Then there is a chance of 
your feeling something. 

When you do not ask whether you are loved or you are not loved; 
when you are absolutely indifferent to that, then Sie there is the beginning 
of true love. 

You love because you love, not because you receive an answer to your 
love, or because the other person loves you. You love because you cannot 
do otherwise than love. You do not pay any attention to what may arrive. 
You aré perfectly satisfied with your feeling of love. You love because 
you love. All other thing is bargaining, it is not love. 

Besides, it is sure and certain that as soon.as you are truly i In bye 
you do not put the question any more. It is so childish, ridiculous and 
insignificant to put the question. As soon as you are truly in. love, you 
have the entire plenitude of delight and realisation. You do not need any 
kind of answer. You are the Love. That is all. You have the fall 
satisfaction of love.. Pod there is no need of reciprocity. 


(2) 


— * “To become conscious of the Divine Love, you must abandon all other 
love". What is the best way of rejecting “the other love" which is so obstinate 
in its denial and which does not leave you easily? — ^ 


To pass through—yes, pas through and see what is behind, not to 
stop at the appearance, not to rest satisfied with the external form, but to 
look: for.the:principle that is behind the: love, not to be satisfied until you 
have found the source of the feeling in you. Then the external form will 
fall away-'of itself and you. will be-in contact with the Divine Love that . 
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is behind everything. That is the best way. To try to reject one to find 
the other is very difficult, almost impossible. Because human nature is so 
limited, so full of contradictións and so exclusive in its movements that if 
you want to reject love in its lower form, that is to say, human love as human 
beings feel it, if you force yourself towards rejecting that, then generally 
you reject even the capacity to feel love and you become as it were a stone. 
Then sometimes you have to wait years or even centuries for the capacity 
of receiving and manifesting love to reawaken in you. 

Therefore the best means is, when love comes in any form whatsoever, 
to:try to pierce through its external appearance, to find out the divine prin- 
ciple that is behind and that is the cause of its existence. Naturally it is full 
of snares and difficulties, but it is the most effective. In other words, instead 
of ceasing to love, because you love in the wrong way, you must cease to 
love iù the wrong way and try to love in the right way. For example, the 
love between human creatures, in all its forms, the love of the parents for 
their children, of the children for their parents, the love between brothers, 
between lovers, all are tainted with ignorance and egoism and every other 
fault that is the common human fault. So, instead of ceasing altogether 
to love, which is besides very difficult, as it will simply dry up the heart and 
therefore serve no purpose, you must learn :o love with devotion and self- 
giving and self-abnegation, you are to fight not against love itself but against 
its deformities. All forms of monopolising, the sense of possession, jealousy, 
all feelings that accompany these root feelirgs are to be rejected. Instead 
you must not seek to possess, dominate, impose: your will or caprice 
or desire, must not be eager to take and receive, but to give, do not demand: 
a return from the other, but be satisfied with your own love, do not séek 
your interest, your personal pleasure, the fulfilment of your own desire but 
rest content with your love and affection, co not ask for an dewe mur 
remain happy with loving only, nothing more. die 

If you have done that, you have taken a big step, and then through that 
attitude, little by little you may progress more into the feeling itself, and 
you will find one day that love is not a personal thing; love.is a divine-uni- 
versal feeling that manifests through you as — as it can but it is in its 
essence a divine thing. 

The first step then is to cease to be egoistic. It is ihe same pie dor all, 
not only for those who want to do Yoga, but even.in ordinary life, if you 
want to love truly, first of all you must not love yourself and particularly 
do.not Jove in an egoistic way; you must give yourself to the object of your 


8 ; 


EDITORIALS 
love without asking for anything in return. This is the very elementary 
discipline, if you are to transcend yourself, and live a life that is not wholly 
commonplace. i 
In Yoga, you add something more. It is, as I have said, the will to 
pierce through this limited and human form of love and discover the principle 
of Divine Love that 1s there behind; it is there then that you are sure to arrive at 
a result. That is better than drying up one's heart. Itis more difficult perhaps, 
but it is the better in any way, because, by doing so, you do not make others 
suffer egoistically, you leave others to their own movements, you concern 
yourself with your own transformation, without imposing your will upon 
others and that, even in ordinary life, is a step towards EEE that is a 
little higher and more harmonious. 


TO THE CHILDREN OF THE ASHRAM 


You say it is obvious that evolution has a goal and that it cannot stop 

here or now. It seems to you obvious because you have read Sri Aurobindo's 
books. But if you take anybody you meet in the street and ask him what is 
the purpose of the universe or of the evolution, you will see that he will 
answer by saying that he knows nothing about it. Even here there are 
many, perhaps hundreds, if you ask them individually not to repeat what 
they have read but to say what they feel and think by themselves about 
the question, what is the intention behind the universal evolution or if there 
is any intention at all, they will not be able to give a better answer. I do not 
think that there are many who will be able to tell you in all sincerity, “It is 
like this, it is like that, it is evident etc., etc.”. A good number may be able 
to quote passages from Sri Aurobindo; otherwise, if you cease thinking, think- 
ing with what you have read or heard, if you try to express your own personal 
experience, would you have any certitude to declare ? I do not speak of 
the result of what you have learnt, what you have read or heard about, I 
speak of your own personal experience, exclusively genuinely your own, 
something that is evident because it is your life and realisation. as you 
capable of anything of that kind ?. 

If you have an experience of the kind, I shall be glad to coenae 
you and say that you have not wasted your time here. 

Let us then look within ourselves. 


NOLINI KANTA GUPTA.. 


AN UNPUBLISHED POEM 


WV AN, they have said, is the anguish of man 
and his labour diurnal, 

Vainly his caravans cross through the desert of 
Time to the Eternal. 

Thick and persistent the Night confronts 
all his luminous longings, 

Dark is Death’s sickle that mows like a harvest - 
his hosts and his throngings. 


Even if all life has failed, ‘must it therefore be 
failure for ever? l 


Are not the ages before us still for a greater 
endeavour ? 


Have we not Beauty around in a dangerous 
world enthralling, 


Courage inciting our steps and Thought to 
infinity calling? 


. SRI. AUROBINDO 
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LETTERS OF SRI AUROBINDO 
DREAMS — VISIONS = SYMBOLS 
(A duck with golden wings 3 it has a shining silvery colour.) 


The duck is the symbol of the soul; silvery colour, the spiritual 
consciousness ; golden wings, the power of the Divine Truth. 


m ^ t " : 7 . " 
(A golden circle; at the centre of it there e: 4s.a small green round which 


is shining.) 


The green is the emotional vital, the bin circle is the higher Truth. 
- The former has not its original light when it is only transmitted through 
the mind, but a light can still be there in the emotional being. 


12-3-1934 
" * 


(A number of circles intersecting each other around one circle. Lights. 
of various kinds at the intersecting points... 

After a time the circles are seen differently re one within the 
other.) 


Both of these are probably representations of different parts of the 
being with forces playing in them. 


ko | * 


(A big white circle. It has a smaller black circle within it and that black one 
has a white circle at its centre. The big circle and the smaller circle at the centre 
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are full of white light. Four rays of light pass from the smaller circle through 
the black circle and touch the circumference of the outer big circle. These rays 
are projected in the form of a Cross.) 


The centre of course is the Divine Centre where there is the eternal 
Light. 

The four Rays forming a cross are the symbol of the Transcendent 
(upper bar), the Universal (cross bar) and the Individual (lower bar). 

The circle is the enlightened ord-nary consciousness, enlightened 
without a direct contact with the centre, receiving the rays and joining 
the Transcendent, the Individual and the Cosmic together oniy through 
the darkness of the black circle. 

The black circle is the part between the human consciousness and 
the Divine (above human mind, below the supreme consciousness) It 
is superconscient to Man, therefore to the human mind a darkness, because 
the human mind has no access to it; wien this part becomes conscient 
and luminous in the human being, then -he full connection can be made. 


* E | o 
(OM in the sun.) 
The experience of the Brahman in the tight of the Truth. 


31-3-1934 


(A circle. The upper and the lower portions of ihe globe are covered with blue 
light, the rest is full of white light.) 


White light is the Mother's consciousness, blue is the spiritual mind 
or higher mind. But it is not clear what the circle indicates as the circle 
is a quite general symbol. 


7-171937 
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LETTERS OF SRI AUROBINDO 
(Number of circles, one within another. The inmost circlé is und with other 
circles spinning round it. The outermost circle emits rays.) 


That is a way of representing the different parts or planes of the con- 
sciousness in a concentric way, that is. as rings around the psychic, instead 
of in an ascending scale upward from the subconscient to the highest. 


30-3-1934 


(Figure 8.) 


It is not clear, but it seems to have some reference to complete per- 
fection in the' creation double 4-8). 


3073-1934 
* o | 00 | * 
(The Mother sitting on her seat. A cobra with many hoods behind her covering 


the head. It has a shining golden colour; in the centre of each hood a shining 
red round spot.) 


The cobra is an emblem of Nature-Energy; Golden=the higher Truth- 
Nature; many hoods=many powers. Red is probably a sign of Mahakali 
power. The cobra covering the head with its hoods is a symbol of sove- 


reignty. 
23-1-1937 
| "2E * 
(A man climbing up the mountain.) 


. It is, I PEPER an image of the npma ascent in mie physical con- 
sciousness. 


477-1934 
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(A. triangle; a smaller triangle within on the same base. A vertical line joining 
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«Tt signifies the locns natüre. contáined i in the c higher with a ) connection ! 
Pies their summits: to. the basé. ss: cv or. 
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(A rectangle with a semi-circle inside; both have blue colour. In the semi- 
circle is a smaller white shining circle with the standing figure of a man.) 7 


The soul in the higher mind (blue). with something of the light of the 
divine consciousness at the centre. e , 
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(Instead of Light, a reed was coming rm on the eafth. Does darkness 

d descend | on earth Pos Tage ? l 
Can't t say. = whe 

` Perhaps it means Hitler und the control of the vital ‘hates over earth! 


GENERAL . 


(Does electric ; hihi lessen altácks F sex forces at T 2)" 

Attacks can come in the daylight or in night, so they can come in-electric 
light also. It is only the inner light that discourages attacks though it may 
not entirely prevent them unless there is the Force also...: 
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(How . to guard against insincerity in the subconscious vital ?). ue 


It can only be dangerous if the waking mind accepts:it. All the same, 
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so:long as it remains in the subconscient; it Keeps a fred of Sa i 
it must be: got out altogether. Fr 


573-1934 


(During sleep Ia P to my native ti — I do not think of it during the 
waking TONS Ws | 


What comes in dream and is not felt i in the waking hound is obviously 
from. the _subsconscious. 


§-3-1934 


The true vital consciousness is one in which the vital makes full sur- 
render, converts itself into an instrument of the Divine, making no demand, 
insisting. on no- desire, answering to the Mother's force and to no other, 
calm, unegoistic, giving an absolute loyalty and obedience, with no personal 
vanity or ambition, only asking to. be a pure and perfect instrument 
desiring nothing for itself but that the Truth may prevail within itself and 
everywhere and the Divine Victory take and and the Divine Work be - 
done. - 


(You write: ‘The child need not be miserable but simply come back when the 
Mother calls’. What does it mean exactly ? Does it mean that one has only to 
remain in the Ashram with the Mother P) . 


No, it is not enough to be in the Ashram; one has to open to the Mother 
and put away the mind md one Was playing w with i in the world. 
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(I tried to feel Mother in the heart; but did not — and wanted t to be mise~ 
do I ga not succeed in that either.) 
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It is no use being miserable or trying to be miserable. These things 
are simply movements of the vital. Aspiration and sincerity are what are 
wanted. | 


25-9-1934 


(Do the planes of consciousness move arowid che psychic and do they get en- 
lightened as they approach it?) 


Ordinarily the psychic is seen as behind the other centres supporting 
them; but as the planes spread on all sides of the centres the circle arrange- 
ment is also valid. But they do not get nzar the psychic, they open to it. 


31-3-1934 


(When the nature-part comes forward thea ore feels lost and dela The 
happy feeling of purity and inner contentmem! disappears. How to meet the 


situation ?) 


If the imperfection is there, one has to see it. The thing to be done 
is to live in the inner self and from there see the imperfection and change it. . 


31-37-1934 


(What is the nature and quality of the il'umsned vital?) 


It is in contact with the Divine Power or the higher Truth and seeks 
to transform itself and become a true instrument—it rejects the ordinary 
vital movements. 


, 18-1-1934 
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(I have a sisterly feeling for women and feel secure that the lower nature will 
no more arise. I feel safe.) 


It is not always safe to feel safe—one has to be on one’s guard till the 
safety becomes a reality. 


I8-I1-1934 


(When I try ío meditate in the presence of the Mother, there is always 
a disturbing rush of thoughts as to what she is bringing down etc.) 


It is simply a bad habit of the mind, a wrong activity. It is not in 
the least useful for the mind to ask or try to determine what the Mother 
wills or is bringing—that only interferes. It has simply to remain quiet 
and concentrated and leave the Power to act. 


II-I-1934 


(How to get a pure and complete devotion ?) 


Get quiet first—then from the quietude aspire and open yourself 
quietly and sincerely to the Mother. 


I5-11-1933 
* * 
(Free me from the ego and lift me out of the lower nature.) 
Open to the wideness which is above you and let it descend. 


II-12-I1933 | 
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(Attachment to parents) 


The attachement to parents belongs to the ordinary poem nature 
it has nothing to do with Divine Love. 


23-4-1934 


(I seem to prefer a condition of struggle to a EOR of satisfaction. Is that 
all right ?) 


One should be satisfied with what on gets and still aspire quietly 
without struggle, for more—till all has ccme. No desire, no struggle— 


aspiration, faith, openness—and the grace. 


9-12-1933 


(Am I right in my idea that without being great one cannot do Yoga ?) 

Of course you can. There is no need of being great. On the contrary 
humility is the first necessity, for one who has ego and pride cannot realise 
the Highest. 


13-6-1934 


(Are true vital consciousness and transformation of the vital the same ?) 


The getting into the.true vital consciousness is one stage of the 
transformation. 


15-9-1935 
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(What is.the ‘meaning of not retaining vital relations with others ?) 


It is meant that you should have the relation of sadhaks with each © 
other, one of good will and friendly feeling, but not any special relation 
of a vital character. If there is any one you cannot meet without such 
a vital relation coming up, then only it is not advisable to meet him or her. 


6-9-1938 


* * 


(What should I do to be fit for the divine habitation 2) 


Only to reject all that comes in the way and keep a single minded 
aspiration. 


10-9-1934 


(The sadhak feels alone and suffers when he does not have the Mother's 
presence. Does the embodied Mother feel the absence of her child as the human 
mother does? Or is he more miserable than the human for the reason that she 
cannot express her feeling as openly as the human mother ?) 


If that were the case the Mother would have to be in a profound state 
of millionfold misery all the time—for why should she be miserable only 
for the sadhaks ? Why not for each soul that is wandering in the Ignorance ? 
-The child need not be miserable but simply come back when the Mother 
calls. : 


24-9-1934 


(I am shy of women. I have a contempt for them.) 


If that is your feeling about woman the sooner you get rid of it the 
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better—for it is very silly. As for shyness etc. it should be got rid of, but 
do not replace it by familiarity or over intimacy. 


| [2-1-1934 
* | * 
(What is to be done when the lower movements assail?) 


There must be utter rejection, silence or descent of the higher Prakriti 
from above. 


21-4-1934 
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THE TEACHING OF SRI AUROBINDO (3) 


Tur DIVINE Motu: 


TH brem Reality is One, Indescribable. But when — 
as related to manifestation, It reveals itself-as a Being, an Existent 
with a supreme Consciousness. The Consciousness is inherent, it is in fact 
the very nature of the Being. It 7 .hot merely an awareness of itself; it is 
a Consciousness that is at once s“ d-aware and all-aware. It is instinct with 
a dynamis; it is the Power of the Divine Being. From the immensity of 
the Being, Brahman, it manifests myriad Names and Forms, measures out 
finites from the depths of the Infinite, shapes the Many out of the One,— 
it is the Maya. She is the Shakti by whom the One Conscious Being, the - 
Sole Purusha effects a manifold purposive Creation. Not only does She 
manifest from what is contained in.the Being of the Lord, Ishwara, but 
She continues to direct, lead and rulé over what is so brought into creation; 
She is the Ishwari. | 
The Divine Being and the —— the Purusha and the 
Shakti are not two different, separate realities. Indeed, the Consciousness- 
Force is the Being itself. as Consciousness-Force. They are two statuses 
of the same Divine Reality when It manifests. There is a mutuality in 
their relation, a oneness of being in the Supreme Truth. The Divine Being 
is the Lord, He who originates and presides; His Consciousness-Force is 
She the supreme Shakti, the Executrix who holds in herself the truth of 
His creative poise and effectuates His Intention. She manifests; He is 
the manifested. Without Her He is unmanifest; without Him She: does: 
not exist. 
^ This is a fundamental truth that governs the entire Creation with 
whatever variations in form. This nexus of Being and. Force, Purusha and 
Shakti, is the axis round which all Movement revolves. : All exists potentially 
in the Being; it is brought out and poured into actuality by the Shakti, 


1 Svetütvatara Upanisad VI. 8. 
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the Conscious Force that is the inherent Power of the Being. It is thus that 
this sevenfold Existence, that is the presen: Creation, has been brought 
into manifestation from out of the Being of the Lord by His Divine Shakti. - 
She holds the Truths to be manifested, reieaszs them in Her creative move- 
ment and proceeds to work out their expression in accord with the Will 
and the basis of the Sanction of the Supreme Lord; it is thus that She is 
active on each level of the Manifestation. in each unit of Creation. 

All movements, all activities are ultimately realised to be segments 
or expressions of Her One Movement which in this universe is directed 
towards the fulfilment of the Divine Will in Creation by leading it from 
out of the primal Darkness of Nescience towards the revealing Light of 
Knowledge. The labour is aeonic, endless, but it is an imperative in- Her. 
.for She is the Creatrix, the Mother of All—etad yonini bhütani sarvāni.? 
‘She forms and puts out several Powers, Emanations and Embodiments of 
Herself for the effectuation of Her purpose; so too She manifests the God- 
. heads from the Being of the Ishwara. She =ven consents to descend Herself 
-into this world of Ignorance; Falsehood ard Suffering, at crucial junctures 
in its evolutionary career, so that She might with Her direct, undelegated 
Power of Consciousness and Force execute the Supreme Intention. Such 
an hour, says Sri Aurobindo, is now. Tte Divine Shakti who has been 
toiling since the beginnings of Creation is now on the terrestrial scene, 
physically present, to lead it to its consummation, to turn life on earth 
into an efflorescence of the Divine felicities. She is the embodied Mother 
of whom he announces, The One whom we adore as the Mother is. the 
Divine Conscious Force that dominates all existence.’ ü 


II 


Such then, is the Divine Creatrix, the Supreme Mother of All who 
in the words of the Vedic Seer, commences end pervades all tlie worlds, ; 
extends herself far beyond the Heavens and far beneath the Earth, per-: 
meates and possesses the manifold Existence, She by whose sole Power all 
breathes and lives, She whose origin is in the Waters of the Inner Senn. 
(antak samudra), the profounds of the Infinize.? | 
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She is at work. Whether in the individual or in the universe, it is this _ 
Para Shakti that is multiply active with her innate Knowledge and Will.! 
In his ignorance man is not aware of Her presence, misses Her direction . 
and takes to his meandering course. To the Yogin who seeks to realise 
the truth of existence, to fulfil in himself the divine purpose in manifestation, 
as in this Yoga, it is incumbent that he awakens to Her and learns to open 
and surrender himself to the workings of Her Force for the Sue cuan 
of what is indeed a task super-human. 

For, here the aim is not only to seek liberation from the Ignorance of 
Nature and attain to the freedom: of the soul—a direct undertaking which 
though difficult in itself is yet realisable by concentrated human /apasyá as 
a result of past spiritual effort in humanity. It is much more. It is a complex 
endeavour beyond the normal means of the individual. This is a Path - 
not only of liberation, but also of perfection. It is not only the soul that is ` 
to gain its freedom into the Spirit but equally the other members of man’s 
being, his whole instrumental nature as well. Each part of him, not the 
soul alone, is divine in essence. Every individual formation of the evolving 
spirit in man, his soul, his mind, his emotional part, his life-dynamism, 
his physical frame and all else that goes with him, should be capable of 
participating in the realisations of the Yoga, uplifted and steadily. cee | 
into the Higher Nature of the manifesting Godhead. : 

'The question is not individual alone, it is linked with the larger ka 
of the collectivity. Man. lives in society, amidst his fellow-beings, and 
is necessarily subject to the action of the forces and movements that are 
current in the universe. One cannot live all by himself even if he would ; 
one has to front and meet the contacts of the world; react to them with 
outflowings from his own being. It is inevitable that in this interchange: - 


there is an infiltration, if not an invasion, into his life by the normally un--:^ ^. 


regenerate movements in the environment resulting in a constant dilution 
of whatever laborious gains he might have made in his inner life. There 
is a constant, disabling: friction between the two different states of con- 
sciousness.’ The only solution is one in which both the claim of the indi- 
vidual and the demand of the collectivity, will. stand reconciled each 
contributing to the growth and perfection of the other. It lies in the 
evolution and establishment of a harmonising Principle of Knowledge- 
Power higher than any now functioning in the terrestrial Existence. In 
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a word, it is to bring about the manifestation of the Truth-Liglit, the 
Vijnana, the next inevitable step in the ladder of cosmic evolution,—the 
Power of Gnosis to which are pointed all the potencies of the Mind so 
far developed and which holds in its plenary Knowledge the key to the 
riddles that have baffled the limited human mind and has also the neces- 
sary Force of Will to actualise its Vision. And this Knowledge-Will, the 
Supramental Power as it is termed by Sri Aurobindo, is there in the higher 
hierarchies of Existence above this trip.e world of Ignorance, as a direct 
formulation of the Divine Shakti. And naturally it is only She who can 
manifest this glorious Self-Power of Hers for. the pean = of the 
Divine Creation. 


III 


Coming closer to the question of the individual, what is the nature of 
the perfection that is aimed at ? The perfection envisaged in this Teaching 
is of an integral character. The soul which is the centre of the individual 
manifestation of the Divine passes from birth to. birth, developing each 
time a particular line or lines of the potertialities with which it is endowed. 
This spark from the Divine grows with the experiences so gathered, assi- 
milates their essence and forms an individuality of its own; it puts 
forward a representative projection of itself in Nature, what we call per- 
sonality, a configuration of the power or powers of the soul within. "This 
soul is to develop into a full image of the Divinity of whom it is a delegate 
in terrestrial evolution ; the spark is to grow into a Flame of the Spirit. 
And the soul-personality is likewise intended to manifest the increasing 
perfection built up within. . us 

There are four. broad Cosmic Principles in existence which seek 
expression in the developmment of the human personality. They are the 
Powers of Knowledge, Strength, Harmony and Work, the four aspects 
of the Cosmic Movement imaged in tke. fourfold manifestation of the 
Universal Spirit, Virat Purusha, in the Veda.! Man has in him. the ele- 
ments of each of these though in an inchoate.manner. There is a side 
which thinks, seeks to know and grasp, a-rives at a certain understanding 
and always tries to better that knowledge. There is another side which 
exerts itself to enforce what it knows, a.will and power of effectuation. 
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It asserts itself to dissolve obstructions and spends its strength to achieve 
its objective. There is a third which 1s concerned with regulation of things 
within oneself, his thoughts, his movements and his personal output of 
self-force in whatever direction, and of things outside i.e. in the environ- 
ment with which he has dealings. He adapts himself, seeks to organise 
the means at his disposal or at the disposal of others for his individual as 
well as the common good and generally strives to arrive at a balance of 
mutuality in relations—harmony. Then there is in him a part which is 
occupied with work, which puts out energy for construction, creation in 
the external field of life. These are the four soul-powers embodied in 
each individual, naturally, not all equally manifest, but are there some 
less and some more pronounced. According to the predominant stress 
in his nature man is known for his capacity of knowledge and intellect, 
of hero-power and strength of will, of adaptibility, organisation and 
possession, of labour and Service. The richer the personality that is 
developed, the larger and more coordinated is the expression of all these 
powers. Indeed, for a fuller growth of any of these powers it is absolutely 
necessary that the others too helpfully develop. And for a fullfledged blos- 
soming of the Soul into an ideal Personality a rounded perfection in all 
these four directions is indispensable. Doubtless, this is a task beyond the 
limited range of human effort. And if left to Nature it would take 
centuries or millenniums for the consummation. 

. Here too, Sri Aurobindo declares, it is the Divine Mother who renders 
possible this perfection in the human personality. For answering to the 
need of evolving humanity, She has manifested Herself in four of her out- 
standing Personalities which are active in creation for the organisation, 
development and perfection of these very powers of the Cosmic Godhead. 
These are the great Names—Maheshwari, the Goddess of Imperial Wisdom 
in whose trail open out splendours of Knowledge, Mahakali whose is the 
Strength that brooks no obstacle and whose the Will that effectuates the 
Truth of Knowledge, Mahalakshmi, She from whom flow spontaneities 
of Beauty, Joy and Harmony, and lastly Mahasaraswati who presides over 
the detail of execution and the labour of perfection. These are the Powers 
of the Divine Mother which are manifest in the cosmic field and which 
could be made immediately active and living in the person of the individual 
in the measure of his self-opening and receptivity to Her Workings. The 
seeker of the integral Divine aspires and gives himself, his conscious being, 
and puts a will on all that is not yet conscious in him, to surrender itself 
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SRI AUROBINDO AND THE PROBLEM OF 
| WORLD PEACE 


(Continued from last issue) 


[" is significant that Sri Aurobindo's luminous mind views the problem 

of human unity and peace in the dual background of general evo- 
lutionary scheme of Nature whose highest creation so far is man and of 
the factual course of human history in the East as well as the West all 
through the ages. Nay, the eye of the illumined seer clearly sees that 
Nature is but gradually working out ceaselessly as well as ‘complexly’ 
some secret conscious Will. hidden in her bosom through the manifold 
and diverse chapters of human history across all these centuries. And 
one who can keep his vision steady on this secret conscious will which is 
being worked out by the instrumentality of Nature through the materials 
of human history can clearly perceive how humanity is being inevitably 
led towards the goal of unity and peace. The path has neither been easy 
nor: straightforward. ‘ There have been many stumblings, manceuvrings, 
turnings and lapses. Several times it has so happened that the clock has 
been quite put back. Political, military, economic, even cultural ambi- 


tions have nearly always stood in the way of human unity and peace. | "d 


Threats of war and the mad race for armaments and the defensive strategy ` 
of military pacts and alliances, all of which are becoming more and more ` 
threatening and terrible as years roll on bringing the rich resources of 
destructive science into the arena of active political operations, seem today 
as never before to drive the chances of the establishment of peace and 
brotherhood far into the background. And yet the luminous. vision of 
Sri Aurobindo with regard to the secretly working out of Nature's eventual 
scheme is unshaken and firm as rock, as is clear from the pages of his radiant 
book The Ideal of Human Unity. Strange but no doubt sure and steady are 
the ways of Nature. Says Sri Aurobindo: “The emergence of an ideal 
in human thought is always the sign of an intention in Nature, but not 
always of an intention to accomplish ; sometimes it indicates only an at- 
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tempt which is predestined to temporary failure. For Nature is slow and 
patient in her methods. She takes up ideas and half carries them out, 

then drops them by the wayside to resume them in some future era with 
a better combination. She tempts humanity, her thinking instrument; 
and tests how far it is ready for the harmony she has imagined ; she allows 
and invites man to attempt and fail, so -hat he may learn and succeed 
better, another time. Still, the ideal having once made its way to the 
front of thought, must certainly be attempted, and this ideal of human 
unity is likely to figure largely among the determining forces of the 
future ; for the intellectual and materia! circumstances of the age have pre- 
pared and almost impose it, specially the scientific discoveries which have 
made our earth so small that its vastest kingdoms seem now no more than 
the provinces of a single country." 

The basic fact being so, Sri Aurobinde does not at all feel discouraged 
or discomfited by the recrudescence of militant, aggressive psychology 
among nations and political leaders and the resultant fighting and killing 
at frequent intervals of human history. On the contrary, he thinks that 
“the military necessity, the pressure of war between nations and the need 
for prevention of war by the assumption of force and authority in the hands 
of an international body, world-state or Federation or League of Peace, 
is that which will most directly drive humanity in the end towards some 
sort of international union." Sri Aurobindo made this observation as 
as early as 1919 when The Ideal of Human Unity was printed in book ferm 
for the first time. And we find that today this is what is-actually happening 
in the world. Sri Aurobindo’s fundamental stand, however, with regard 
to this apparently intractable problem of peace and unity is on the work- 
ing of Nature, and he is undoubtedly inspired by the. vision of a great truth 
when he says: “Unity is an idea which is not at all arbitrary or unreal; for 
unity is the very basis of existence. The oneness that is secretly at the 
foundation of all things, the evolving spirit in Nature is moved to realise 
consciously at the top; the evolution moves through diversity, from a simple 
to a complex oneness. Unity the race moves towards and must one day 
realise." | 

After discussing in course of the book the various possibilities and 
forms of the way in which this natural ideal of unity can be realized in 
the human race, Sri Aurobindo comes to the following constructive 
conclusion :i— . A i l 


- 
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-. “While it is possible to construct a precarious and quite mechanical 
unity by political and administrative means, the unity of the human race, 
even if achieved, can only be secured and can only be made real if the re- 
ligion of humanity, which is at present the highest active ideal of mankind, 
spiritualises itself and becomes the general inner law of human life. 

The outward unity may well achieve itself—possibly...in a measurable 
time,—because that is the inevitable final trend of the working of Nature 
in human society which makes for larger and yet larger aggregations and 
cannot fail to arrive at a total aggregation of mankind in a closer 
international system. 

This working of Nature depends for its means of fulfilment upon two 
forces which combine to make the larger aggregation inevitable. First, 
there is the increasing closeness of common interests or at least the inter- 
lacing and interrelation of interests in a larger and yet larger circle which 
makes old divisions an obstacle and a cause of weakness, obstruction and 
friction, and the clash and collision that comes out of this friction a ruinous 
calamity to all, even to the victor who has to pay a too heavy price for his 
gains, and even these expected gains, as war becomes more complex and 
disastrous, are becoming more and more difficult to achieve and the success 
problematical. An increasing perception of this community or inter- 
relation of interests and a growing unwillingness to face the consequences 
of collision and ruinous struggle must push men to welcome any means 
for, mitigating the divisions which lead to such disasters. If the trend to 
the mitigation of divisions is once given a definite form, that commences 
an impetus which drives towards clóser and closer union. If she cannot 
arrive by these means, if the incoherence is too great for the trend of uni- 
fication to triumpb, Nature will use other means, such as war and conquest 
or the temporary domination of a powerful state or empire or the menace 
of such a domination which will compel those threatened to adopt a closer 
system of union. It is these means and this force of outward necessity 
which she used to create nation-units and national empires, and, however 
modified in the circumstances and workings, it 1s at bottom the same force 
and the same means which she is using to drive mankind towards 
international unification. | 

But, secondly, there is the force of a common uniting sentiment. This 
may work in two ways; it may come before as an originating or contributory 
cause or it may come afterwards as a cementing result. In the first case, 
the sentiment of a larger unity springs up among units which were pre- 
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viously divided and leads them to seek acter a form of union which may 
then be brought about principally by the force of the sentiment and.its 
idea or by that secondarily as àn aid to other and more outward events 
and causes. We may note that in earlier times this sentiment was insuffi- 
ciently effective, as among the petty clan or regional nations; unity had 
ordinarily to be effected by outward circumstances and generally by the 
grossest of them, by war and conquest, by the domination of the most 
powerful among many warring or contiguous peoples. But in later times, 
the force of the sentiment of unity, supported as it has been by a clearer 
political idea, has become more effective...we may say, then, that this 
trend must eventually realise itself, however great may be the difficulties." 
I have quoted him here at some length just to show how his strong, 
unshaken vision of the peaceful unity of mankind is not the product of 
any romantically idealised imagination or moral and religious day dreaming 
or wish fulfilment. It is rooted deep in the sober facts of the general 
evolutionary law of Nature as well as those of actual human history. 
There are two significantly remarkable aspects of this problem, as 
seen by Sri Aurobindo. Firstly, he lays a great emphasis on the psycho- 
logical and spiritual change of human nature if the ideal of human unity 
. js to prove a sound and effective reality; and secondly, his ideal of unity 
is not at all a thing of simple but multiple and diverse oneness. For these 
things, too, his guiding light is Nature herself, even if she appears para- 
doxical in her ways to our unenlightened intelligence. We find, for example, 
says Sri Aurobindo, that “freedom is as necessary to life as law and regime; 
. diversity is as necessary as unity to our true completeness. Existence is 
only one in its essence and totality, in its play it is necessarily multiform. 
Absolute uniformity would mean the cessation of life, while, on the other 
hand, the vigour of the pulse of life may te measured by the richness of 
the diversities which it creates. At the same time, while diversity is essen- 
.. tialfor power and fruitfulness of life, unity is necessary for its order, arrange- 
“iment and stability. Unity we must create, but not necessarily uniformity. 
If man could realise a perfect spiritual unity, no sort of uniformity would 
be necessary; for the utmost play of diversity would be securely possible 
on that foundation. If again he could realise a secure, clear, firmly-held 
unity in the principle, a rich, even an unlimited diversity in its application 
might be possible without any fear of disorder, confusion or strife.” - 


Thus the two strong and stable pillars on which the age-old cherished 
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„dream of peace and harmony can be concretely constructed are the principles 

of perfect spiritual unity and.multiform, even unlimited diversity ie. prin- . 
ciples which apparently appear to be m to, but are in dini 
complementary of, each other. 

Uniformity, according to Sri Aurobindo, can never be the true = 
of unity, for uniformity is not the law of life itself. "Life exists by 
diversity; it insists that every group, every being shall be, even while one 
with all the rest in its universality, yet by some principle or ordered detail of 
variation unique....Order is indeed the law of life, but not an artificial regula- 
tion. The sound order is that which comes from within, as the result of a 
nature that has discovered and found its own law and the law of its relations 
with others. Therefore, the truest order is. that which is founded on the 
greatest possible liberty; for liberty 1s at once the condition of vigorous 
variation and the condition of self-finding. Nature secures variation by 
division into groups and insists on liberty by the force of individuality 
in the members of the group. Therefore the unity of the human race to 
be entirely sound and in consonance with the deepest laws of life must be 
founded on free groupings, and the groupings again must be the natural 
association of free individuals.” 

But liberty by itself is not enough, for our articulate aim since the 
18th century at least has been “to recreate human society in the image 
_of three kindred ideas, liberty, equality and fraternity”. Without a harmo- 
nieus development of such a trinity on an international scale our ideal 
of human unity will continue to remain an insubstantial dream. Unfortu- 
nately, however, human history shows that none of these three basic ideals - : 
has really been won in spite of all the progress that has been achieved. 
“The liberty", for example, “that has.been so much proclaimed as an essen- 
tial of modern progress is an outward and mechanical and unreal liberty. 
The equality that has been so much sought and battled for is equally an 
outward and mechanical and will turn out to be an unreal equality. Frater- 
nity is not even claimed to be a practicable principle of the ordering of life - 
and what is put forward as its substitute is the outward and mechanical 
principle of equal association or at the best a comradeship of labour. This 
is because the.idea of humanity has been obliged in an intellectual age to 
mask its true character of a religion and a thing of the soul and the spirit 
and to appeal to the vital and physical mind of man rather than his inner 
being...it has worked at the machinery of human life and on the outer 
mind much more than upon the soul of the race. It has laboured to establish: 
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a political,.social and legal liberty, equalit; and mutual help in an equal 
association." 

“But”, continues Sri Aurobindo, “though these aims are of great 
importance in their own field, they are not the central thing; they can only 
be secure when founded upon a change o? the inner human nature and 
inner way of living; they are themselves of importance only as means for 
giving a greater scope and a better field for man's development towards 
that change and, when it is once achieved, zs an outward expression of the 
larger inward life”. What is to be particularly recognised in this connec- 
tion, says Sri Aurobindo, is that “Freedom, equality, brotherhood are 
the three godheads of the soul; they cannot be really achieved through 
the external machinery of society or bv man so long as he lives only in 
the individual and the communal ego. When the ego claims liberty, it 
arrives at competitive individualism. When it asserts equality, it arrives 
first at strife, then at an attempt to ignore the variations of Nature, and, as 
the sole way of doing that successfully, it constructs an artificial and machine 
made society. À society that pursues liberty as its ideal is unable to achieve 
equality; a society that aims at equality will be obliged to sacrifice liberty. 
For the ego to speak of fraternity is for it to speak of something contrary 
to its nature. All that it knows is associatian for the pursuit of common 
egoistic ends and the utmost that it can arrive at is a closer organization 
for the equal distribution of labour, production, consumption and 
enjoyment. 

Yet is brotherhood the real key to the triple gospel of the ideal of katie 
.ity. The union of liberty and equality can cnly be achieved by the power 
of human brotherhood and it cannot be founded on anything else. But 
brotherhood exists only in the soul and by the soul; it can exist by nothing 
else. For this brotherhood is not a matter either of physical kinship or of 
vital association or of intellectual agreement. When the soul claims freedom, 
it is the freedom of its self-development, the self-development of the divine 
in man in all his being. When it claims equal:ty, what it is claiming is that 
freedom equally for all and the recognition of the same soul, the same god- 
head in all human beings. When it strives for brotherhood, it is founding 
that equal freedom of self-development on a common aim, a common life, 
a unity of mind and feeling founded upon the recognition of this inner spiri- 
tual unity. These three things are in fact the nature of the soul; for freedom, 
equality, unity are the eternal attribute&.of che spirit. It is the practical 
récognition of this truth, it is the awakening of the soul in man and the attempt 
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to get him to live from his soul soul and not from his ego which is the inner 
meaning of religion, and it is.that to which the religion of humanity also 
must arrive. before it can fulfil itself in the life of the race.” 

Well, these are very profoundly illuminating and constructive observa- 
tions, and one who has gone far beneath the surfaces of life and plumbed its 
depths and complex unseen forces and urges can alone discover the truths ` 
upon which these sound observations are based. But, alas ! for the modern 
politician, statesman, parliamentarian, economist, scientist and military 
general, the human soul has not only little value but hardly any existence. 
No doubt most of them occasionally talk of the inner change of man but 
what they mean by it is at best some sort of a moral and ethical change. But 
the soul is quite different from the moral and ethical being which is at 
best the purified and enlightened part of the mental being of man. The 
soul is different from the vital, mental and moral personalities of man and 
is at the very centre of his life. The self-conscious humanity has to recog- 
nise this basic fact before attempting to do anything truly effective by way 
of reform and change. It is, therefore, in the fitness of things that Sri 
Aurobindo should constantly and ceaselessly draw our attention to this basic 
truth of our life and the still deeper truth that the ideals of equality, liberty 
and fraternity through which we desire to lay the foundations of peace and 
order in the world deep and strong, are really the attributes of the soul 
'and it is through the spiritual process and in our spiritual life that we can 
first realize these great and oft-talked ideals. It is after we bave achieved 
them i in our soul and inner spiritual life that they can be effectively and 


stably expressed in our moral, political, economic, social and general cultural ` 


life without causing any friction, discord and violence, otherwise we shall : 
go on quarrelling with one another for centuries in the name of these very 
ideals of equality, liberty and fraternity and yet remain farther from them 
as before. That’s why, while clearly recognizing the need for political 
and administrative unity and co-operation as well as economic equality 
through the external machinery of one world-state or something like.a_ 
United Nations Organization, he cannot help laying the first and. the 
greatest emphasis on the true ie. the spiritualised religion of humanity. 
Here also the cue is taken from Nature herself, that forms the outer body 
and structure of any organism only after she has secretly and securely 
discovered. its soul, its own inherent law of life and growth. 
There has been, no doubt, a good. deal of articulate intellectual, philo- 
sophical, moral, religious and even. aesthetic thinking on the religion of 
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‘humanity for the last two centuries or so. But it appears that none has 
been so far able to understand and express its full and deeper implications 
better than Sri Aurobindo. Let us attend to his reflections once again. 


“The fundamental idea" behind this modern religion of fhumanity, 
says he *is that mankind is the godhead to be worshipped and served by 
man and that the respect, the service, the progress of the human being 
and human life are the chief duty and chie? aim of the human spirit. No 
other idol, neither the nation, the state, the family, nor anything else ought 
to take its place ; they are only worthy of respect so far as they are images 
of the human spirit and enshrine its presence and aid its self-manifestation. 
But where the cult of these idols seeks to usurp the place of the spirit and - 
makes demands inconsistent with its service, they should be put aside. 
No injunctions of old creeds, religions, political, social or cultural are valid 
when they go against its claims. Science even, though it is one of the 
chief modern idols, must not be allowed to make claims contrary to its 
ethical temperament and aim, for science is only valuable in so far as it 
helps and serves by knowledge and progress the religion of humanity. 
War, capital punishment, the taking of human life, cruelty of all kinds 
whether committed by the individual, the state or society, not only physica] 
cruelty, but moral cruelty, the degradation of any human being or any 
class of human beings under whatever specicus plea or in whatever interest, 
the oppression and exploitation of man by man, of class by class, of nation 
by nation and all those habits of life and institutions of society of a similar 
kind which religion and ethics formerlv tolerated or even favoured in 
practice, whatever they might do in their ideal rule or creed, are crimes 
against the religion of humanity, abominable to its ethical mind, forbidden 
by its primary tenets, to be [fought against always, in no degree to be 
tolerated. Man must be sacred to man regardless of all distinctions of race, 
creed, colour, nationality, status, political or social advancement. The 
body of man is to be respected, made immume from violence and outrage, 
fortified by science against disease and preventable death. The life of man 
is to be held sacred, preserved, strengthened, ennobled, uplifted. The 
. heart of man is to be held sacred also, given scope, protected from violation, 


.. from suppression, from mechanisation, freed from belittling influences. 


The mind of man is to be released from all bonds, allowed freedom and 
range and opportunity, given all its means of self-training and self-develop- 
ment and organised in the play of its: powers for the service of humanity. - 
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And all this too is not to be held as an abstract or pious sentiment, but 
given full and practical recognition in the persons of men and nations and 
mankind. This, speaking largely, is the idéa and spirit of the intellectual 
. religion of humanity." 


We clearly see what a magnificently noble and integral conception 
of the religion of humanity is outlined here. And yet this is not quite suffi- 
cient, for it only brings out the intellectual aspect of this religion. For its 
full and unshakable growth one has to dig deeper into the spiritual roots 
of this religion and then one will find how the three politically-eulogised 
tenets of equality, liberty and fraternity form the very cornerstone of this 
religion, fraternity being its very Keystone. „A reference to this has already 
been made before. 

It is evident, therefore, that the largeness of approach, the integrality 
of vision, the totality of understanding are always brought to bear in course 
of his book on the ideal of human unity on this vital and urgent problem of 
world peace. Indeed, without some such vision and approach it is impose 
sible’ for us to arrive at a sober and clear-eyed and fully effective under- 
standing of the problem before us and its solution. Also, viewing human 
history and human nature in close relationship with the deeper laws of evo~ 
lutionary Nature, Sri Aurobindo is always realistic and balanced and has 
hardly any illusions about the sheer idealism of even such noble and indis . 
perfsably desirable things as peace and unity. He frankly states that “‘if 
the idea of unity can appeal to the human mind, so too can the idea of sepa- 
rative life, for both address themselves to the vital instincts of his nature". 
And then he asks : “What guarantee will there be that the latter will not 
prevail when man has once tried unity and finds perhaps that its advan- 
tages do not satisfy his whole nature ?" His only hope lies in the fact that 
“only the growth of some very powerfül psychological factor will make 
unity necessary to man, whatever other changes and manipulations might 
be desirable to satisfy his other needs and instincts" and we may take it 
that for all the discouraging factors which still continue to be present in 
our midst, his hope is fulfilling itself now with a deal of certitude. 

"Similarly, no less shrewdly realistic is his observation when he tells 
us that “Peace and security we all desire at present, because we have them 
not in sufficiency; but we must remember that man has also within him the 
need of combat, adventure, struggle; he almost requires these for his growth 
.and healthy living; that instinct would be largely suppressed by a universal 
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peace and a flat security and.it might rse up successfully against suppres- 
sion. Economic well being by itself cennct permanently satisfy and the 
price paid for it might be so heavy as to diminish its appeal and value. The 
human instinct for liberty, individual and national, might well be a con- 
stant menace to the world-state, unless it so skilfully arranged its system 
as to give them sufficient free play." 


In the same way the sober realistic obszrvation of Sri Aurobindo does 
not persuade him to regard the move towards reduction of arms and armies 
as a very sound solution of the problem af world peace and union. To him 
“the limitation of armies and armamerts is an illusory remedy. Even if 
there could be found an effective international means of control, it would 
cease to operate as soon as the clash of war actually came. The European 
. conflict (i.e. the last Great War of 1914-18) has shown that, in the course 
of war, a country can be turned into a Auge factory of arms and a nation 
convert its whole peaceful manhood into an army. England which started 
with a small and even insignificant armed force, was able in the course 
of a single year to raise millions of men and <n two to train and equip them 
and throw them effectively into the balarce. This object lesson is sufficient 
to show that the limitation of armies and armaments can only lighten the 
national burden in peace, leaving it by that very fact more resources for 
the conflict, but cannot prevent or even minimise the disastrous intensity 
and extension of war". Looking at the problem of war from the point* of 
view of armies and armaments Sri Aurobindo thinks that “war can only be 
abolished if national armies are abolished and even then with difficulty, by 
the development of some other machinery which humanity does not yet 
know how to form, or even if formed, will not Zor sometime be able or willing 
perfectly to utilise. And there is no chance of national armies being abolished; 
for each nation distrusts all the others too much, has too many ambitions 
and hungers, needs to remain armed, if for nothing else, to guard its markets 
and keep down its dominions, colonies, subject peoples. Commercial ambi- 
tions and rivalries, political pride, dreams, longings, jealousies are not 
going to disappear as if by the touch of a magicwand....The awakening must 
go much deeper, lay hold upon much purer roots of action before the psycho- 
logy of nations will be transmuted into that something “wondrous, rich and 
strange” which will eliminate war and mternational collisions from. our 
distressed and stumbling human life.” 

_ Well, it is a hopeful sign that with the second world war, the awakening - 
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of man did go deeper than before, for we find the sponsors of the famous 
Declaration of Unesco clearly recognising that “since wars begin in the 
minds of men, it is in the minds of men that the defences of peace must be 
constructed.” This recognition is, of course, not sufficient for as we follow 
the historical analysis and concrete vision of Sri Aurobindo we begin to 
realise that more than in the minds of men wars begin in the lower, egoistic 
vital instincts and nerves and organs of men and that the true defences of 
peace can be constructed and developed only in the soul which alone knows 
and is capable of feeling and realising what true peace is, and not in the minds 
of men, which are not always even their reliable and effective instruments 
of either thought, knowledge, will or action. Our leaders of today all over 
the world must realise this fundamental fact first and reorganise their own 
thinking, statesmanship and mode of action accordingly and only then can 
the general, common humanity be psychologically as well as environmentally 
changed gradually so as to bring about a new era of peace and order, 
harmony and co-operation in the world. 

But even more than this, or to be more exact, increasingly through 
this recognition of the soul-factor in man’s individual as well as collective 
life and aspiration, what has to be clearly and hopefully recognised ‘by the 
élite of today is the emergence of an entirely new and all-effectuating self- 
acting force and light in the world of today. It is the force and light of 
what Sri Aurobindo has termed as the Supermind. What this new power is 
amd how it will act and what it will accomplish, once it begins to operate 
on the earth and through the agency of fully developed and conscious yogic 
humanity are questions which. need not be entered here. The curious 
reader will do well to go through the last two chapters of The Life Divine 
and the whole of The Supramental Manifestation upon Earth. But what is 
of infinitely assuring and encouraging importance to us is the declaration 
by the Mother only last year through her 24th April message that “The 
manifestation of the Supramental upon earth is no more a promise but a 
living fact, a reality. 

It is at work here, and one day will come when the most blind, the most 
unconscious, even the most unwilling shall be obliged to recognize it." 

Since then, the Mother has in so many ways, direct as well as indirect, - 
tried to confirm to the questioners and doubters that not only the descent 
of the Supramental light upon the earth but its manifestation and the master- 
ful working of its force in all earth ite, though yet veiled to the pones 
-eyes, are undeniable facts, 
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This, I should say, is the greatest eveat that has occurred in human 
history. It marks a complete turning point in the evolutionary life of the 
earth itself and it puts an end to the cycles of ignorance and incapacity 
through which humanity has been evolving hitherto. The question of the 
establishment of peace and harmony in international life has so far proved 
to be an insolubly baffling one, because man, even through the efforts of 
his highest and most spiritually enlightened representatives, has found it 
difficult to realize this ideal on the earth ; and it is no wonder if even some 
of the greatest seers and thinkers of our country like Buddha and Shankara 
could ultimately hold out to man the prospect of full attainment of peace 
and freedom and unity only in the distant, transcendental regions of absolute 
Silence and Bliss beyond and away from tiis ephemeral, illusory, entangling, 
Karma-bound cosmic life below. How zou d they have, then, discovered 
and stressed upon the attainment of collective peace and harmony by man 
here upon the earth in his Karmic existence ? 

But the Supramental has the full and natural power to change the 
very roots of ignorance, inconscience and nescience from which the evolving 
nature and life of man have sprung. Today man is born out of the elements 
of discord, strife, separativity, egoistic individuality and so he finds it so 
difficult to attain full peace in all the parts of his individual nature and life, 
not to speak of the collective nature anc lif of his race. But tomorrow, 
with the full and four-square emergence o£ the Supramental these fatal 
elements of his individual and collective nature will be radically transmuted. 
Unity, oneness, peace, harmony and the power to achieve these with ease 
are innate to the Supermind. The spiritually awakened as well as disci- 
plined humanity of today has,:thus, only to cpen itself fully, unhesitatingly 
and undoubtingly, in all the parts and corners of its complex nature and 
aspiration, to this new omnipotent Trutk-Ccnsciounsess which the Supra- 
mentalis. The sooner it decides to do so, the more increasing spirit of 
surrendered collaboration with this new Force and Knowledge it develops 
within and without, the easier will it be. for the Supramental to take up 
all the duties and tasks of the present-day man in its own unfailing and 
opulent hands and fulfil for him all those beautiful dreams of “God, Light, 
Freedom, Immortality” which he has been p i c dreaming since the 
very beginnings of his consciousness. 

The modern man, therefore, needs not only to be aware of his soul - 
life within and outside himself and to live in it more and more, surrendering 
the very destiny of his life and the solution of all his problems into the 
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hands of his soul, but through this dynamic psychicisation of himself, to 
open himself fully and integrally to the radically transmuting influences 
and movements of the Supramental which has now manifested upon the 
earth once for all to lead it to embodied divinity of Truth-Consciousness 
here and now. It is the power and light of the Supramental and not the 
efforts of man, however high and pure and sincere, which will ultimately 
ensure the life of true peace, harmony and oneness upon earth, for the 
establishment of such a life here is nothing short of the founding of the 
Kingdom of Heaven upon earth, and this is a task which only the supra- 
mentalised humanity can effectively, fruitfully and miraculously accomplish. 


^ SREEKRISHNA PRASAD 
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THE RECIPROCAL INFLUENCE OF EASTERN AND WESTERN 
LITERATURE ON WRITERS OF THE PRESENT DAY AND THE 
FUTURE IN RELATION TO AÉSTHETIC VALUES. 


THE way of life is the way of art. It i$ not pole: to maintain a rigid 

dichotomy while considering the two. It is the same integral vision 
that should mould and does mould both art and life. But it is possible to 
emphasise one or the other of these two espects and to interpret this vision 
in terms of art. 

The influence of the West on the East in this field is already a matter 
of history and it has been even studied 31 considerable detail, though full 
documentation is still awaited in this fieic. It was the scientific, industrial 
and political advancement of the West tkat had, initially, a terrific impact 
on the East. Scientidc invention, industrial progress and democratic 
growth were new lights on the eastern horizon a hundred and fifty years 
ago, not because the East had been unfamiliar with this way and trend of 
life from the beginning, but because it had entered on a period of creative 
infertility and decadence during the Middle Ages. It is well known that 
the Mediterranean or Graeco-Roman springs of European culture aud 
civilisation themselves drew nourishment from the East, which was the 
cradle of human civilisation itself. But the first stirs of the Renaissance 
were experienced only in Europe. The advent of democracy and of applied 
science took place first on European soil. This gave an advantage to Europe 
over other parts of the world. While Asia was still lost in the slumber of 
the Middle Ages, Europe was wide awake and the new middle class that 
grew up there as a result of the new political and social structure gave her 
her modern statesmen, scientists, explorers, adventurers and merchant 
princes. Asia had to wait for the evolution of its own middle class till it 
experienced the politically humiliating but culturally exhilarating impact 
of the West. 

The awakened aristocracy and the — emerged middle class in 
Asia were responsible for what is known es the Indian Renaissance. The 
new movement in the field of literature was also ushered in by them. The ` 
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social, sociological, historical, , „psychological and semantic approaches to 
literature were concepts new to Indian critical thought,—new in their 
clarity, vividness and applicability, if not essentially. The intrinsic view 
of Art involved in a study of the uniqueness of each medium of expression, 
such as Lessing elaborated and a comparative study of world literature 
also opened up new vistas. Indan aesthetics had produced magnificent 
work in the field of psychological exploration,—in its pronouncements 
on the nature of Art and of aesthetic emotion. But very little prominence 
had been given to a study of the psychologial exploration by each indi- 
vidual artist. All these points of view were made vibrant and living to 
the Indian artist and critic by the Western impact. Again, the borrowal 
of a number of minor and major literary forms practically revolutionised 
Indian creative writing with the advent of the Renaissance in India. 

The fact that this impact is a living influence even today, is undeniable. 
Sociologists like Fraser, psychologists like Freud and Jung, political 
thinkers like Karl Marx and philosophers like Bergson, Croce, Russell 
and Sartre, have attracted Indian writers from time to time. The European 
literature which grew up under these influences has also had its reper- 
cussions on Indian writing. New literary movements like Ibsenism and 
Shavianism in drama, the ‘stream of consciousness’ method in fiction and 
the modernist movement in poetry have left a mark on Indian writing. 
The new trends in scientific criticism, whatever their validity, have given 
a new perspective to critical writing. 

The response from the West to eastern influences has been equally 
encouraging, though not so well known. William J ones, Rider, Fitzgerald 
and others introduced Eastern literature to the West through competent 
translations. Schopenhauer and other German philosophers were in- 
fluenced by the Upanishads and German philosophy, in its turn, gave a 
new impetus to Romanticism in England and on the continent. One has 
only to read Coleridge’s Biographia Literaria to see how much Coleridge, 
one of the first apostles of Romanticism in England, was steeped in tran- 
scendental thought. Others, like Max Muller, were led on to the marvellous 
findings of comparative philology and mythology by their study of Sanskrit 
and Panini was held in great esteem by European linguists. Theosophy, 
a new spiritual movement, derived its inspiration from the East, and parti- 
cularly from India, and even popular English novelists like Marie Corelli, 
were able to thrill millions of readers with a vivid, imaginative presentation 
of these new ideas. The eastern impact has been active even in more recent 
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times. If theosophy provided some inspiration at least to the work of poets 
like A.E. and W.B. Yeats, the Vedantic tradition of Swami Vivekananda 
influenced Romain Rolland, Aldous Huxley, Isherwood and other thinkers 
and novelists. Tagore’s work has also been a living. influence on the West. 
Gandhism has had its world-wide impact, upholding an ideal which is 
highly alien to the sophisticated West, but fascinating nevertheless. 

I should like to refer here particularly to the work of an Indian writer 
and sage,—Sri Aurobindo, which is sure to have a liberating influence 
on the West and deserves to be better known indeed than at present. I 
would also mention with Sri Aurobindo the Mother of Sri Aurobindo 
Ashram, Pondicherry who, in her Prayers and Meditations and Words 
` of the Mother and plays like The Great Secret, presents a view of life essen- 
tially identical with Sri Aurobindo's but in a much simpler manner. 
Sri Aurobindo's Life Divine, The Human Cycle and The Ideal of Human 
Unity project his integral thought on the metaphysical, the social and- the 
political scene and present a synthetic philosophy which deserves the most 
careful attention of every intellectual. I do not elaborate on this because 
this talk is concerned more with art than with the ways of life. - 

Tagore's Sadhana and The Religion of. Man and A. Coomar Swamy's 
The Dance of Siva and other works are valuable contributions to aesthetics 
from a new angle. Gandhiji was drawn more to truth than to beauty and 
there is more light than colour in his perceptions regarding Art. He was 
more interested in communication than in expression. It is to Sri Aurobindo 
that we have to go for a comprehensive statement on the subject. Nearly 
a century and a half ago, Coleridge made a beginning towards a transcen- 
dental theory of art, being influenced by Indian thought through German 
romanticism. The essential elements in Coleridge's teaching escaped 
the critics that came after him. In a way, it can be said that the fusion ot 
eastern and western thought, which was prefigured in Coleridge's criti- 
cism, finds its consummation in the thought of Sri Aurobindo. The thrid 
volume of his Letters and The Future Poetry reveal an approach to the 
subject which is as original as it is comprehensive. 

Before we proceed to consider the implications of this approach, we 
have to take into account the much larger meaning given to the terms /ife 
and ‘experience’. Blake and the English Romantics had attempted a similar 
enrichment of the meaning of these words in their poetry. Mysticism 
tends to be regarded in Europe as an escape from Reality, a flight into a 
subjective world, the private world of the individual. But it cannot be 
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so dismissed except at our. own peril. Far from being escapist, such a 
perception is essential for understanding the very meaning of our terrestrial 
existence and for raising it to the height.of the. Utopia or New Jerusalem 
of our dreams. Reality is self-existent, conscious and blissful. It permeates 
the universe and all the objects in it and transcends it at the same time. 
It is from his still centre and through his intuition that man gets into com- 
munion with the Integral Reality. To consider the world of man's intui- 
tive perceptions as mere fantasy, simply because the human intellect, which 
is a good servant but a bad master, interprets them that way, is to forfeit 
our claim to any total apprehension of Reality and to build up a world 
picture which would be fragmentary and therefore even calamitous. Again, 
such a perception is creative,—it has an illuminating as well as a trans- 
forming power. It transforms the human personality and brings it closer 
- to the irresistible urge behind Nature,—the urge to evolve a new type 
of human being capable of this larger and inclusive experience, just as 
Nature led the evolution from Matter to Life and Life to Mind in the past. 
I do not wish to deviate here into other metaphysical problems incidental 
to this approach. I shall only say that both the denial of the earthly life 
by the ascetic and of the rejection of the higher consciousness by the mate- 
rialist, as Sri Aurobindo points at, are partial views and that they have 
been responsible for the economic poverty of the East and the crisis in 
the West today.. : | 
o We therefore need a creative literature and a criticism which can give 
this heightened awareness and tune the artist as well as the reader to its 
rhythm and movement. I wish to submit that gnostic. writing of this kind 
is being produced in India today and that it is seen at its best in the works 
of Sri Aurobindo. As already mentioned, his transcendental theory of 
art has broken fresh ground in this field of inquiry. Vision is, for him, 
the distinctive feature of the aesthetic personality, even as discriminative 
thought is the foríe of the philosopher and analytical observation of the 
scientist. Vision is only another name for knowledge by identity, that is, 
knowledge by a flash of intuitive insight which removes the very veil that 
conceals the soul of the object. To. the innumerable definitions of poetry, 
Sri Aurobindo has made a significant addition. He calls it the Mantra 
of the Real. A mantra is a rhythmic revelation arising out of the soul's 
sight of God and Nature. Poetry is therefore the voice of the inmost 
truth and it is couched in the highest power of the very rhythm and speech 
of that truth. Again, in the Romantic and modernist position of * nega 
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, tive capability’ and ‘depersonalisation,’ Sri Aurobindo sees a positive virtue 
When the seer is lost in the eternity-of his vision, it is not merely the anni- 
hilation of self that he expresses in his writings. He becomes the sovereign 
voice of the very spirit of humanity. 

Sri Aurobindo places a luminous quincunx in the forefront of his 
theory of art. There are five absolute values that preside over the birth 
of art,—spirit, life, delight, beauty and trutn. It can be said that aesthetic 
activity reveals these five absolutes in five distinct parts,—inspiration, 
imitation, expression, communication and persuasion respectively. They 
are perceptible in a work of art in its- five characteristics,—dhwani or süg- 
gestive power, rasa or attitude towards life, e/ava or the spontaneous exhi- 
bition of creative thought and emotion, alankdra or the creation of beauty 
and auchitya or propriety. Aesthesis is not merely a theory of beauty. 
It is the theory of the taste or perception of Reality. 

That is on the dynamic side. The state aesthesis is the shaping of 
experience within the poet himself, even before it is expressed in words. 
The first stage in it is one of. wise passiveness,;—receiving silently the essence 
of the object,—its very soul. - Passing through the mind or-senses or both, 
this perception of taste awakens a vital enjcyment of the taste. This is 
the second stage and it may be described as ^hoga. When this vital enjoy- 
ment sinks into the soul and is slowly absorted by it in a mood of serene 
contemplation, it awakens the soul to ananda, that is, to-some form of the 
spirits delight of existence. This is the firal stage. - s 

The perceptions expressed in a work or art may be purely vital, as 
in Kipling. All depends upon the vision o2 which the poet is capable. 
Sri Aurobindo recognises the four types of perception or beauty which 
Coleridge had recognised and set forth in his Biographia: Literaria, —sen- 
suous, imaginative, ‘intellectual’ or archetypal and spiritual Again, the 
central fact of the aesthetic experience is vision, knowledge by identity. 
If the poet is merely enslaved by his sense of fact, he gives us ‘truth’ and 
nothing but the truth. If he allows the heart of his ‘experience to be obs- 
cured by an excess of emotion, as does the Romanticist, he will be only 
ethereal and insubstantial. The -modernists frequently indulge in an 
over-intellectual attitude,—their perceptions are ‘teased’ or retarded by 
the intellect. Sri Aurobindo would like to cultivate their consciousness 
or-precision of style, but without subordinating tlie vision to the intellect. 

The most significant part of Sri Aurobindo's thought on: the subject 
is his elucidation of the originating soürces-of-inspiration. -A-reference 
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has already been made to the larger meaning that he has given to the words 
‘life’ and ‘consciousness’, There are other planes of consciousness than 
what are ordinarily recognised,—inner or subliminal, psychic or relating 
directly to the soul and overhead planes like higher mind, illumined mind, 
intuition and overmind. Poetry may thus have the subtlety of the subli- 
minal, the delicate beauty of the psychic or the larger sweep and richness 
of the overhead planes. Sri Aurobindo has illustrated all these varieties 
of inspiration with examples from famous English poets and his views 
on the subject will possibly throw a great deal of light'on vexed critical 
^ problems like the evaluation of greatness in literature. For instance, he 
identifies the inspiration behind Shelley's Ode to a Skylark and the Lines 
beginning “One word is too often profaned" as a psychic inspiration. 
Wordsworth's lines in The Prelude on Newton's bust in King's Chapel, 
Cambridge. 


“The marbie index of a mind for ever 
Voyaging through strange seas of thought, alone" 


and Milton’s famous line "Those thoughts that wander through eternity’ 
are described as proceeding from an overmental inspiration, having a touch ` 
of the cosmic width in them. A direct transmission of the substance of 
the overmental inspiration is found in a line like Shakespeare's “In the 
dark backward and abysm of time". 

In his lyric poetry and in Savitri, his great epic, Sri Aurobindo has 
himself given us fascinating examples of the new poetry, the poetry of . 
the future. While his experiments in quantitative metre break fresh metrical _ 
ground, his longer lyrics like Ahana are radiant with a new substance and 
imagery. It is not merely for vivid accounts of the inner and higher worlds 
of consciousness that we go to his poetry, though these are in themselves 
great, blending poetic vision almost with a scientific precision. This 
is what one finds in his accounts in Savitri of the kingdom of subtle matter, 
the world of falsehood, the paradise of the life-gods, the godheads of the 
Greater Mind and the: Heavens of the Ideal. But there is, also, what 
Shri Purani calls the "life-throb' of humanity, in Savitri,—a vast sympathy 
for humanity, as in the following words of the Mother of the seven sorrows: 


“I am the nurse of the dolour beneath the stars; 
I am the soul of all who wailing writhe 
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Under the ruthless harrow of the Cods. 
I am woman, nurse and slave and beaten beast... 


I have seen the peasant burning in ais hut, 

I have seen the slashed corpse of the slaughtered child, 
Heard woman's cry ravished and stripped and haled 
Amid the bayings of the hell-hound mob, 

I have Jooked on, I had no power to save. 

I have brought no arm of strength to aid or slay; 

God gave me love, he gave me not his force." 


There is an unsurpassed purity of beauty and delight as in this vision of 
the Divine Mother : 


* All mights and greatnesses shall joi: in her; 
Beauty shall walk celestial on the earth, 

Delight shall sleep in the cloud-net o7 her hair 
And in her body as on his homing tree 

immortal Love shall beat his glorious wings. 

À music of griefless things shall weave her charm; 
The harps of the Perfect shall attune ^er voice, 
The streams of Heaven shall murmur in her laugh, 
Her lips shall be the honeycombs cf God, 

Her limbs his golden jars of ecstacy, 

Her breasts the rapture-flowers of Paradise. 

She shall bear Wisdom in her voiceless bosom, 
Strength shall be with her like a conqueror's sword 
And from her eyes the Eternal’s bliss shall gaze". 


Sri Aurobindo’s poetry can also convey to us the assurance and the wisdom 
with which the Divine Power inspires Aswapathy : 


“Leave not the light to die the ages boze, 
Help still humanity’s blind and sufferirg life : 


Assent to thy high self, create, endure. 


My light shall be in thee, my strength thy force. 
Let not the impatient Titan drive thy heart, 
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Ask not the imperfect fruit, the partial prize. 

Only one boon, to greaten thy spirit, demand; 

Only one joy, to raise thy kind, desire. 

Above blind fate and the antagonist powers 
Moveless there stands a high unchanging will; 

To its omnipotence leave thy work’s result. 

All things shall change in God's transfiguring hour". 


These are lines which have the passionate intensity of the last lines in Shelley's 
Prometheus Unbound and are instinct with a greater wisdom. It is when 
reading lines like these that one remembers Sri Aurobindo's prediction 
for the future : “The door that has been shut to all but a few may open; 
the kingdom of the Spirit may be established not only in man's inner being 
" but in his life and his works. Poetry also may have its share in that revolu- 
tion and become part of the spiritual empire". 

Savitri is an epic which aims, not at the minimum, but at an exhaustive 
exposition of its world-vision. It is the record of a seeing which is not 
of the common kind, a poem of hope and fulfilment. It goes deeper than 
all other epics towards a solution of the basic problem of cosmic Ignorance 
and Inconscience which is the cause of evil and of human suffering. It 
creates, the personality of Savitri, a woman Avatar, who is Divine Grace 
incarnate and who fights victoriously against this original force of Ignorance 
represented by its extreme form of death. The epic introduces us to a cos- 
mogony which is founded, not on astronomy, old or new, or religion, but 
on intuitive perception. It holds together, in its structure, the Dark Eternity 
as well as the Eternity of the Divine, sums up man’s past and present and 
points to the future when Divine Love will deliver the soul of man from 
the clutches of death and ignorance and establish the reign of Divinity 
in man's life and works. It is untrue to say that epic poetry is no longer 
possible now or in the future. The epics of the soul are even grander sub- 
jects than themes of primitive war or adventure. The epic of the future, 
says Sri Aurobindo, “will reveal from the highest pinnacle and with the 
largest field of vision the destiny of the human spirit and the presence and 
ways and purpose of the Divinity in man and the universe". And this 
indeed is what Savitri achieves, compared with which Keats’s Hyperion 
is a fragment and Wordsworth's The Prelude but a segment of the experience 
possible to man. 


In giving this ancient Indian legend an epic magnitude, Sri Aurobindo 
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has employed to the full that process of poetic creation which C. Day Lewis 
calls “a brooding concentration, the prayer of the intellect. There is an 
overmental inspiration that frequently an mates the expression in this 
Song of the Divine Life. Sri Aurobindo does not hesitate to bring in by 
way of metaphor and simile the latest finciags of science and the ways of 
modern civilisation into this saga of the irner life, of humanity and the 
cosmos. He speaks of a kakemono of significant forms, an ocean of electric 
energy, magic television's glass, the sperm and gene, proton and photon, 
Necessity’s logarithmic table, the calculus of destiny, the Inconscient's 
magic printing-house in which the stereotypes of Ignorance are shattered 
and of Life as a wide ‘world kinder-gerten of young souls’. He refers to 
unprovisioned cheques on the Beyond, signed by man’s religion, practising 
fraud upon the credit-bank of Time. 

. The endeavour of the new mind, said Sri Aurobindo, is to "reveal, 
to divulge, and to bring near to our comprehension all mysteries". He 
said that the new poetry "need not at all be something high and remote 
or beautifully delicately tangible, or nct thet alone". It would make too 
*the highest things near, close and visible, will sing greatly and beautifully 
or all that we ate from outward body to ve-y God and self, of the finite 
and the infinite, the transient and the eternal, but with a new reconciling 
and fusing vision". I think that this is a matter of the highest importance 
when we are dealing with this question of the reciprocal influence of the 
East and West and I submit it to you for yorr consideration. 


(Paper read at the P.E.N. Conference, 1¢57, in Tokyo). 


V. K. GokKaK 


THE TEACHINGS OF THE MOTHER 
VII (A) 
THE SOUL OR THE PSYCHIC 


EF we ndi deep into our nature, we cannot fail to discover that behind 

the unceasing flux of its constituent elements there is a constant 
thirst for infinity and eternity. This thirst can be detected even in the 
very grain of the elements themselves. It is this secret thirst or yearning 
that is the source of hope which sustains us even in the midst of our worst 
trials. Our instinctive fear of death is an inverted hope of immortality. 
Our desires strain after an infinity of satisfaction. We covet a particular 
thing or a particular enjoyment, and when that is obtained, our desires, 
instead of ceasing, fully satisfied, increase in intensity and run after further 
‘satisfactions. Our emotions like love and hate seem to be limitless and 
unfathomable. Our sensations, likewise, betray no end or term of their 
lust for pleasure. Our thoughts, above all, wing and soar beyond the con- 
fines of our sense-mind, exploring immeasurable spaces and surprising 
truths after truths which widen and enlighten our life and culture. All 
this proves—and even the most confirmed materialist cannot but perceive 
it—that there is something in us which has a divination of its infinity and 
immortality, and a conscious or subconscious urge towards it in life—a 
being, an entity or a principle, call it what you like, that does not perish 
with the perishing elements of our nature, an immortal inhabitant of this 
mortal tenement, a child of infinity in this fleeting, finite form. How shall we 
otherwise account for this thirst implanted in the depth of our conscious- 
ness for infinity and immortality, the ever-expanding horizons of our 
vision and aspiration, our ineradicable faith in an illimitable progression 
towards perfection ? How could a finite being, made wholly of finite ele- 
ments and a fixed quantum of finite energies, dream of the infinite and 
reach after it ? The very perception of.our finiteness, our mortality, our 
state of captivity in a world wbich imposes its iron laws upon us, and our 
anguished helplessness against the blind forces of nature that toss and tor- 
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ture our lives into any shapes they like—in the spiritual seekers this per- 
ception becomes acute and poignant—this very perception presupposes 
a consciousness somewhere within us, however dim and inchoate it may 
be, of a potential existence of infinite freedom and immortal bliss. We 
chafe against our finiteness only because we have an occult apprehension 
of infinity. Our strugsle against death and disintegration is induced by 
a subconscious feeling that we are heirs to an undying life. Science advances 
forward to conquer more and more of knowledge and power, but what 
sustains and inspires its intrepid endeavours is nothing but a faith in the 
infinite potentialities of man. In fact, if life is evolving, if human culture 
is progressing in various directions, and the knowledge and power of man 
are extending their frontiers and their sway cover the forces that oppose them, 
it is only due to the fundamental faith in the heart of man that he can achieve 
everything, and that nothing can ultimately prevail against his will, which 
. is indomitable in its infinite force. It is at onze an evidence and affirmation 
of the principle of infinity which man ccntains deep within him. 

But what is that in man which exhales this sense of infinity and immorta- 
lity ? The materialist does not know it. Tco exclusively preoccupied with 
the fugitive elements of his life and nature and the outer aspects and pro- 
Gésses of things, he does not care to inquire if there is anything within 
him which, defying defeat, death and destruction, leads him from behind 
a veil—an invisible pilot, a living fount of pezennial hope and strength and 
inspiration. If ever a beam of light penetrates into his outer consciousness 
from behind the veil, or a still small voice breathes into his heart a message 
of ethereal import, he muffles it, lest it disturb his complacent scepticism, ` 
the pride of his culture and civilisation. Bet the salvation of materialistic 
science lies in being scientific enough to recognise that besides the surface 
of man and things and Nature it has so successfully explored, there are 
far-flung uplands and hinterlands and netherlands which it has yet to 
explore; depths upon depths of human consciousness and nature, and 
even of material nature, beckon to its adventurous spirit. It must march 
forward to the conquest of the unknown with the same unflagging will 
and energy by which it has already conquered many a recondite secret of 
the known. For, indeed, the unknown is not unknowable, and even the 
. known cannot be perfectly known except in reference to the vast unknown 
that enfolds, informs, sustains and directs it. The latest trend in scientific 
thought, wobbling between payee and ID FDIDEYSIOR suggests the beginning 
of the great venture. 
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In the immortal words of Maitreyi in the Upanishad we find a pointed 
reference to that which is imperishable in us : “What shall I do with that 
which will not make me immortal ?" She refused her husband's offer of 
wealth and property, and expressed her firm resolve to follow him on his 
quest of the eternal Reality. For she knew that life is lived in vain if death 
is not conquered in it. She was athirst for the Infinite and Eternal, the 
one, imperishable Reality of all existence. Christ's teaching, though often 
quoted, is hardly understood by the majority of those who call themselves 
Christians. “For what is a man profited, if he shall gain the whole world, 
and lose his own soul ? Or what shall a man give in exchange for his soul?” 
These are no mere words of visionary idealism, but an impassioned ex- 
hortation to man, to every man in the world, to know his real self, his 
real, eternal “I”, and get beyond death and dissolution. What man knows 
and cherishes as his "I", that for which he sweats and bleeds, outrages 
his conscience and blackens his life and nature, is but a flux, a changing 
fabric appearing and disappearing in the tides of Time, as science can 
very well convince him. Neither his body nor his life, his thoughts nor 
his feelings, his sensations nor his actions are really his—they are waves 
and eddies of universal energies passing through him as they pass and 
repass through all created beings. As the Mother vividly puts it : “Before 
the true self is known, you are a public place, not a being. There are so- 
many clashing forces working in you..."? “Your present individuality is 
avery mixed thing, a series of changes which yet preserves a certain conti- 
nuity, a certain sameness or identity of vibration in the midst of all flux. 
It is almost like a river which is never the same and yet has a certain de- 
finiteness and persistence of its own. Your normal self is merely a shadow 
of your true individuality which you will realise only when this normal 
individual which is differently poised at different times, now in the mental, 
then in the vital, at other times in the physical, gets into contact with the 
psychic and feels it as its real being."? The psychic is the real, abiding 
core of man’s shifting outer structure. That is his real "I". To discover 
and realise the psychic or the soul must be his first business in life, as 
Socrates always insisted, and as every religion or spiritual discipline in- 


1 “There is a root or depth in thee from whence all these faculties come forth as lines 
from a centre, or as branches from the body of a tree. This depth is called the centre, the 
fund or bottom of the soul. This depth is the unity, the Eternity...of thy soul." 

—Wiliam Law 

2 & 8 Words of the Mother 3rd Series. 
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variably teaches. Science, as Bertrand Russell admits, is incapable of 
furthering man's genuine progress, simply because it cannot remove his 
pitiful ignorance of himself and enlighten him on the true ends of life. 
“I mean by wisdom a right conception of -he ends of life. This is some- 
thing which science in itself does not provide, Increase of science by itself, 
therefore, is not enough to guarantee any genuine progress." Genuine 
progress can come only by finding the soil, the inextinguishable divine 
spark we carry within us. “The psychic being is also a great discovery to 
be made requiring as much fortitude and endurance as the discovery of 
new continents”), | 


THE PSYCHIC PRESENCE AND THE Psvcuic BEING 


The Divine Consciousness which is mrvolved here in Matter is im- 
manent as a Presence in all that exists. In every living being on earth this 
consciousness becomes a psychic presence, s nucleus of the psychic being. 
“With regard to the evolution upwards, rt is more correct to speak of 
the psychic presence than the psychic teing. For it is the psychic 
presence which little by little becomes :he psychic being. In each 
evolving form there is this presence, but it is not individualised. It is some- 
thing which is capable of growth and follows the movement of the evolu- 
tion.”? The psychic presence, a spark of the Divine Consciousness, | is 
the only thing that is permanent in the impermanent forms we assume 
from life to life. It gathers round itself all sorts of elements for the for- 
mation of an individuality, the psychic beinz; for individualisation is the 
first decisive step evolution takes in its cseation of diversity. But that 
diversity may not lead to disorder, it proczeds on the basis of the unity 
of the Divine Consciousness, and uses the psychic being as an immortal, 
living individual unrolling infinite variation >n the bosom of a conscious 
unity. The psychic being is the living temple of the Divine on earth, and 
if we aspire to realise the Divine, it can be only through a realisation of 
the psychic in us. “Below the human level there is, ordinarily, hardly any 
individual formation—there is only this (psvchic) presence more or less."? 


i The Mother on Education . 
2 & ? Words of the Mother, 3rd Series. 
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THE ORIGIN AND NATURE OF THE Psycuic BEING 


We have already seen that it is the one, immanent, indivisible Divine 
Consciousness that, dwelling in each living form on earth as a psychic 
presence, develops a psychic personality and becomes the psychic being, 
an individualised entity representing an aspect of the Divine and meant 
to manifest that aspect in its earthly life. There is a general belief that the 
soul comes down from the Divine and gets entangled in the meshes of karma 
in the material world, and that its salvation lies in its realisation of its in- 
nate freedom from karma and its return to from where it came. The Mother 
does not subscribe to this age-old view. According to her, the soul or the 
psychic is “a child of the earth."* It is here, out of the inconscience of 
Matter that the involved Divine Consciousness emerges and, remaining 
immanent in all, becomes a soul or psychic in every living form ; and it 
is this soul that is the indestructible centre of our evolving individuality; 
in fact, the only real individual in us. Essentially the psychic being is the 
Divine Consciousness individualised, immaculate in its purity and con- 
scious of the Divine in itself; but it is shrouded in the obscurity of Matter 
in the beginning—a thin, quivering spark of fire, a pulsing ray of con- 
sciousness in the cimmerian darkness of the material world. Then it evolves 
little by little till the spark becomes a flame, a togue of fire rising straight 
to the Divine. As it evolves and awakens, it begins to radiate its influence 
te all the parts of our nature, and it is only because of its growing influence 
that our heart or mind feels an aspiration for something higher and purer 
than what ordinary life can give us—an unconditioned peace or bliss, an 
infinite existence of freedom and harmony, the Divine Reality. All that 
contributes to sweetness and beauty, to purity and perfection derives from 
the psychic. The very principle of perfection or the urge to self-transcen- 
dence that we feel within us comes from the psychic or the soul. Even those 
who deny the soul cannot escape its purifying and ennobling influence. 
But the influence remains indirect, and is impeded in its action so long as 
the soul has not awakened enough to stamp itself upon the outer parts of 
our nature. The awakened soul can turn even the rankest scepticism into 
faith and convert a determined materialist into an ardent seeker of Spirit. 
*Once we are securely conscious of the true soul in us which is always 
surrendered to the Divine, all bondage ceases. Then incessantly life begins 


1 It is, at the same time, a child of the Infinite. 
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afresh, the past no longer cleaves to us." This contact with the psychic 
being in us, and the change of consciousness that results from it are called 
new birth. “To be reborn means to enter, first of all into our psychic 
consciousness where we are one with the D' vine and eternally free from 
the reactions of karma." 

Till the psychic is awake and in front, icis the ego in us that is the 
leader of our life. The desires and impulses of our vital (prana) and the ideas, 
opinions and preferences of our mental being are all egoistic in their nature 
and drive. If left to themselves, they would never turn to the Divine, but 
perpetually spin round the ego. Born of the obscurity of Matter and nursed 
by subconscient energies, they multiply division and discord and mecha- 
nically repeat the movements of the world forces. And the ego itself with 
which we are so completely identified and which we regard as our real 
“I”, is but a creation and tool of ignorant Nature and subject to constant 
mutation. It is only when the psychic awakes that we can be said to be 
on the way to discovering our real individuel:ty. It is only a contact with 
the soul and with the Divine in the soul that cen make our life worth living, 
for, the soul gives not only meaning and significance to our life, but the 
right direction, and, finally, the right fulfilment. “All things are insigni- 
ficant in ordinary life. The thoughts you think, the actions you do, the 
feelings you experience, all your movements have no significance at^ all, 
they possess no value. They belong to the superficial parts of your being, 
they come and pass away, like ripples on the sea, leaving no trace or effet 
in the depths. Only. at a rare’ moment, if ever you come in contact with a 
corner of your soul, if something of that immost consciousness touches 
or gazes at any limb of yours, that flash of a moment is the only significant 
thing that happens in the midst of all the vszless mass that is your life. 
This is the only precious point and the rest a world of rubbish. To make 
your life significant, to give it its true meaning and value, you must then 
draw back from the surface trivialities and look for something else behind. 
You must go very deep indeed if-things are to zease being insignificant"? 

In the dust and heat of life's struggles, we hardly ever pause to reflect 
and ask ourselves whether there is any ulterior purpose and goal of our 
life, whether or not, indeed, there is something deep within us that whirls 
not in the vortex of Nature, that craves not in our cravings, suffers not in 


1 &? Words of the Mother, 3rd Series. 
8 The Yoga of Sri Aurobindo, Part VII—by Sri Nolini Kanta Gupta. .. 
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our sufferings, dies not in our death, but abides, calm and smiling, watch- 
ing our joys and griefs, watching our victories and defeats, and raying out 
its influence, little by little, to turn our consciousness from the futile tur- 
moil of the surface to the limpid peace and harmony of the depths, from the 
ignorance and discord and ugliness of the external world to the beauty and 
truth and happiness of the veiled domains of our being, from the passing 
Show of appearances to the ever-lasting, all-enfolding Reality, the Divine. 
We, who brag of our knowledge and culture, are so blissfully ignorant. 
of the very essence of our being, the reason of our existence, the infinite 
source of light and love and life we carry within us ! The soul, our inmost 
being, “‘is a centre of light and truth and knowledge and beauty and harmony 
which the Divine Self in each of you creates by His Presence, little by little; 
it 1s influenced, formed and moved by the Divine Consciousness of which 
it is a part and parcel. It is in each of you the deep inner being which you 
have to find in order that you may come 1n contact with the Divine in you. 
It is the intermediary between the Divine Consciousness and your external 
consciousness; it is the builder of the inner life; it is that which manifests 
in the outer nature the order and rule of the Divine Will. If you become 
aware in your outer consciousness of the psychic being within you and unite 
with it, you can find the pure Eternal Consciousness and live in it; instead 
of being moved by the ignorance as the human being constantly is, you grow 
aware of the presence of an eternal light and knowledge within you, and to it 
yeu surrender arid are integrally consecrated to it and moved by it in all 
things. 

“For your psychic being is that part of you which is rarei given to ' 
the Divine. It is its influence gradually spreading from within towards 
the most outward and material boundaries of your consciousness that will 
bring about the transformation of your entire nature. There can be no 
obscurity here; it is the luminous part in you."! 

“The psychic being is that which persists after death, because it is 
your eternal self; it is this that carries the consciousness forward from life 
to life.” 

Though the psychic being forest and manifests one particular 
aspect of the Divine, yet it is one with the Divine. It does not feel its own 
existence as separate from the universal existence. It lives.in conscious 
unity with all. “You are conscious there (in the psychic being) that your 


! & ? Words of the Mother. 
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individuality is your own line of expression, but at the same time you know 
too that it is an expression objectifying the one universal consciousness.” 
It is only the ego in us that, in its pitiful igrorance, denies the soul, denies 
God, denies everything that would deliver :t from death and suffering. 
It is proud of its atheism, its agnosticism, its scepticism, and regards them 
as the hall-mark of a rationalistic culture. It continues in its wilful blind- 
ness till the breath of the psychic passes over it, quickening it to a new aspi- 
ration and orienting its consciousness towaras the Infinite and Eternal. 
For, sooner or later, the psychic must awake and the troubled night of our 
ignorance must pass for ever. The Divine in us wills to manifest. 


THE MISSION OF THE Psvcurc BEING 


That the soul or psychic being has any mission to fulfil on earth is 
overlooked by almost all religions and philosophies. The general notion 
is that the soul has somehow got ensnared in Prakriti (Nature) or karma, and 
has, in consequence, to pass through numberless births and deaths, suffering 
the agonies incidental to them, and that its on y business in life is to break 
out of the snare and retire to its unconditioned existence of perfect purity 
and freedom. This notion bypasses all question of the mission of the soul. 
It does not care to inquire why the soul, intrinsically pure and free and 
blissful, should have got enmeshed in Prakriti, karma or samskaras. The 
fact of the bondage is taken for granted, and escape or flight is proclaimed 
as the summum bonum of human life. It is hardly realised that this notion 
is a tacit repudiation of most forms of theism, particularly those in which 
elements of monistic teleology predominate. The Mother gives us an original 
exposition of the mission of the psychic. 

We have already learnt from the Mother how the psychic being is 
formed; how, essentially one with the Divine Consciousness and partaking 
of its infinity and immortality, it yet develops by the process of evolution 
an individuality of its own which becomes a particular radiating centre 
of the Divine Consciousness. It manifests an mdividual aspect of the uni- 
versal and transcendent Divine. The object o? its passing through births 
is not only awakening and liberation from che thraldom of Nature and 
recovery of its essential consciousness, but also a 2rogressive preparation of its 


1 Words of the Mother. 
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nature parts of mind, life and body for an eventual manifestation of the 
Divine and the fulfilment of His purpose on earth. 


“The Psychic is like the wire between the generator and the lamp. 
What is the generator and what is the lamp, or rather, who is the generator 
and who the lamp ? The Divine is the generator and the body, the visible 
being, the lamp. The function, then, of the Psychic is to connect the two. 
In other words, if there were no Psychic in Matter, Matter would not come 
in direct contact with the Divine." 


Is it not a flood of new light thrown upon the role the psychic being 
is meant to play upon earth ? The psychic being is, we are told, a living 
link, a bridge, between the Divine and brute Matter. “It is a speciality 
of the earth alone." Though the Divine immanence is there in all beings 
and objects in all the worlds of the universe, the psychic being is only in 
the beings of the earth, and in no other. And among the beings of the earth, 
it is man alone who has the rare, glorious privilege of achieving a full efflo- 
rescence of the psychic being in himself and thereby becoming a perfect 
channel of divine manifestation. Integral divine transformation, integral 
divine union and manifestation of which even the gods are not capable, are 
the inevitable destiny of man on earth, thanks to the presence of the psychic 
in him.? The psychic is "the direct infusion of a purifying and redeeming 
agent into the most obscure and unconscious Matter to waken it by degrees 
towards the Divine Consciousness, the Divine Presence, to the Divine Him- 
self. It is the psychic presence that makes of man an exceptional being... 
But to tell the truth, he does not seem to have profited much by it. He does 
not look like considering his virtue as something very desirable. He prefers 
to it his mental ideas, he prefers to it his vital demands and he prefers to 
it his physical habits. I do not know how many of you have read the Bible. 
But there is a story that I used to like always. There were two brothers, 
Esau and Jacob. Esau had gone out hunting and felt tired and hungry. He 
came back home and found his brother preparing a dish. He asked Jacob 
to feed him. Jacob said he would give him food if he, Esau, sold his birth- 
right to him. Esau said, of what use is the birth-right to me now, and sold 


1 The Yoga of Sri Aurobindo Part VII,—by Sri Nolini Kanta Gupta. 

2 «Beings from other worlds, worlds of what are known as demi-gods or even 
gods, beings from what Sri Aurobindo calls the Overmind, are anxious to take a physical 
body upon earth so that they may experience the Psychic, as they do not possess it". 
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it to his brother. You understand the significance ? You can take it quite 
in the superficial way. But I took it differentky. The birth-right is the right 
to be son of God. And Esau was quite reacy to give up his divine right 
for a mess of pottage. It is an old story, but it is eternally true.” It is the 
worst tragedy that can happen to mankind—and it happens perpetually— 
that he sells away his soul, his divine birth-right to be a son of God, for a 
mere mess of earthly pottage ! If he only -urned to the psychic within 
him, believing that it is his own true, essential and immortal divine self. 
and that the the external parts of his being are all a flux of ephemeral ele- 
ments, that would be the end of his ignorant struggles and miseries. The 
psychic would, then, gradually become the overt leader of his life, linking 
his external consciousness to the Divine Consciousness and manifesting in 
his outer nature “the order and rule of the Divine Will.” It is the psychic 
being that infuses its influence into all the parts of our nature and trans- 
forms them. It is the psychic from which we receive intimations of free- 
dom, purity, infinity and immortality. It is the psychic that enlivens us 
with a sense of beauty and makes us participate in the termless ecstasy of the’ 
Divine Existence. It is the psychic that inflames us with love and devotion 
for the Divine, and compels the discords of our life to dissolve into order 
and harmony. The unity, equality, happy coacord and cooperation which 
the progressive modern mind is groping after, the coordinated progress 
of mankind towards a nobler existence, a higher perfection to which itis - 
dimly aspiring, can be realised only by a direct flow of the Divine Foree | 
into us through a full-fledged psychic being. No moral precept, no emo- 
tional or humanitarian appeal, but the psychic alchemy alone can change 
the animal in man into a god. It is. impossible to regard others as others 
after a perfect realisation of the psychic being—others become our own 
self. Conscious unity with all is of the very stuff of the psychic life. À 
dynamic union with the psychic unites us with the Divine, and with the 
whole universe in the Divine. This union is the well-spring of universal 
love. “Live in the consciousness of the psychic centre, thus your will shall 
express the Divine's Will alone and your transformed being will then be 
able to receive and manifest the Divine Love.’ 

— What we know as faith in the Divine Presence everywhere and the 
Divine's power to heal and redeem all, is a gift of the psychic. It is nothing 


1 The Yoga of Sri Aurobindo Part VII i Nolini Kanta Mis 
2 Words of the Mother. 
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irrational or superstitious, as the callow rationalist would glibly assert, but 
a reflection upon our consciousness of the spontaneous knowledge of the 
psychic; for, the psychic knows and is one with the Divine by identity. It is 
small wonder, then, that faith moves mountains. For, behind the strong 
faith of a man, sustaining and fortifying it, stands the infinite omnipotence 
of the Divine to which nothing is impossible. To kindle faith and establish 
a conscious contact with the psychic within us is the first, indispensable 
preliminary to manifesting God in gees which is the mission of the 
psychic on earth. 


(To be continued) 
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THE LIFE DIVINE (An Outline) 
VOLUME II 
CHAPTER X 


REALITY AND THE INTEGRAL KNOWLEDGE. 


THE origin of the Ignorance is a limitation of knowledge; its nature 

is a separation of the being from its own integrality; and its boun- 
daries are formed by this separative development of consciousness. The 
inner turn towards knowledge must then Le a progress to integrality, a 
disappearance of the limitation, and a breaking down of separativeness. 
An essential and integral consciousness identified with the whole truth of 
self and existence must replace the presenr limited and separative one. 
The integral Knowledge is there veiled in our deeper and greater self; it 
has to be uncovered by the awakening of our spiritual consciousness. There 
is both an integral self-knowledge and ar integral world-knowledge. 

An integral spiritual consciousness lirks the highest term of being 
with the lowest into an indivisible whole. At the summit it opens to the 
Absolute; at the lowest end 1s the Inconscience from which our evolution 
begins and the secret Consciousness is urveiled. Moving between these 
two extremes the One is manifested in the Many, the Infinite in the finite, 
and the timeless Eternal in eternal Time. This consciousness transforms 
the universe as well as the individual, enabling them to overcome 
separateness from the Divine Reality and Divine Nature. 

The power of the Truth-consciousness is the consciousness of the 
integral Reality; but our idea of Reality varies with our status of conscious- 
ness, which can be intensive or extensive, exclusive or inclusive. We can 
also experience, in a high spiritual achievement, the ineffable Absolute 
which comes to us as the sole Reality, excluding the individual and cosmos 
as real. From this experience both knowledze and Ignorance would seem 
to be temporal, and hence we have to transcend them and reach the abso- 
lute superconsciousness. In this absolute icentity knowledge disappears, 
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and so the Absolute remains unattainable by mind. And if Ignorance is'a 
limited action of the divine Knowledge, then from this absolute exclusive- 
ness Knowledge is only a higher Ignorance stopping short of the absolute 
Reality. This spiritual experience, however, is not the whole truth of the 
supreme spiritual experience. 

We find in the Upanishads, that apart from the experience of the ineffa- 
ble Transcendence there is also the affirmation of the cosmic Divinity, the 
becoming of Brahman in the universe, as well as the affirmation of the 
Divine Reality in the individual. There is a unity and reality of all the 
manifestations of the Absolute (Isha Upanishad). And therefore the per- 
fect and liberating knowledge excludes neither Self nor its creations. To 
live either in the cosmic Ignorance or in the exclusive absolutism of know- 
ledge is a blindness. We attain the integral knowledge through both Be- 
coming and the Non-Becoming. This is the foundation of the Life Divine; 
and the ineffable Absolute is attained through botha supreme affirmation 
and a supreme negation. 

One experience, then, of the Absolute is through the silent and 
inactive Self in which we pass beyond the cosmic error and personal exis- 
tence into the eternal Peace and Silence. But a more comprehensive ex- 
perience indicates that the Becoming is a true movement of Being, and | 
that both Being and the Becoming are truths of one absolute Reality. The 
first experience, by itself presents a relationless Absolute where the world 
of relativities appears false and unreal. The aim here would be the libera- 
tion of the spirit from this seeming unreality. The second experience is 
beyond éither positive or negative limitations, of existence or non- 
existence. The Absolute cannot be a void or sheer emptiness. The sign of its 
absoluteness is that it can be an infinity of unity and an infinity of 
multiplicity. The universe in fact'is one permanent expression of its 
possibilities. 

The realisation of the truth of the Absolute does not, then, mean a 
rejection or dissolution of the universe. An unreal universe manifested 
by an illusory Power, aloof from the Absolute, is a conception due to the 
mind's limitation in grasping one aspect of the Reality and losing the other. 
But there need be no such dividing line between one aspect and the other. 
The Absolute itself is not limited by our mental ignorance. 

'There is the unmanifest Unknowable, and there is the manifest which 
is knowable but only partly manifest to our ignorance. Even though our 
widest mental knowledge cannot grasp the Unknowable, yet it is evident 
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that the Absolute is manifesting itself, whether through our knowledge or 
through our ignorance. Through the diversicy we can reach the Oneness, 
Is it then possible to reach the absolute Being by renouncing the Becoming? 
Only if we differentiate between a real Absolute and a relative universe 
that appears partial and misleading. - 

The One and the Many represents thzt which does not become or 
that which takes form, and that which becomes or takes form. Is then know- 
ledge the possession of one term, and ignorance the possession of the other? 
This would mean a drawing away from the reality of the Becoming to the 
greater reality of the Being, a leap from Ignocance to the Knowledge, from 
"the Many to the One. It would imply that the Becoming is false, or at 
least irreconcilable with the Being. Yet there is the strong claim of the 
Infinite upon us to free us from the bounds >f the finite and thus destroy 
all individuality and limitations. Escape from Matter; Life and Mind 
seems a rapid solution, to find release in the repose and purity of the Spirit. 
The Inconscience is a prison or a vain dream; our wakening then must be 
in the superconscious, the bliss of the Ete-nal. 

Our inquiry into the relation of Know. edge and Ignorance points, 
however, to a larger reconciliation. For these apparently opposite terms 
of One and Many are really complements of each other. One is not lost 
in the other; they are two faces of one Reality. While Ignorance is a 
separateness from the Being, the integral Kncwledge is a consciousness in 
possession of both Being and Becoming. The possession of the Being 
brings us freedom from attachment to the Cosmic existence, and hence a 
free possession of the Becoming. Knowledge of Becoming in itself, without 
the Oneness of the Being, acts as an Ignorance. | 

The Absolute finds its oneness as easily in the divided many as in 
the withdrawal from the many. It is also true that the multiplicity finds 
itself explained only when it is contained and possessed in the infinity 
of the One, while at the same time the One pours itself in the infinity of the ` 
Many. The conscious Soul is also capable of such outpouring without 
losing itself in its infinite variations. Similary the finite varieties of the 
Self are not denials of the Infinite's endless expression; for the Infinite 
finds the joy of its limitlessness in variation in finite form. The Divine 
Being in fact can take innumerable forms because He is beyond all form 
in His essence; all-these are the.expression of th2 delight of His being. Thus 
Matter, whether mental or material is a form aad body of Spirit and is the 
created basis for the self-expression of the Spirit. Even the Inconscient 
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holds in itself the luminous Superconscient; and to reveal this latter in Time 
is the aim of Nature's cycles. 

But we have also to take into account other conceptions of reality. All 
that exists may be a subjective creation of Mind, and the objective reality 
may thus be an illusion. But even if objects have no intrinsic reality the 
creative Consciousness may be the sole Real. Yet even this latter may be a 
continuity, only an appearance of reality. This would be an absolute Nir- 
vana or Non-Existence. Behind this may be an Inconscience or Supercon- 
science beyond all idea. Yet this view is based more on the working of our 
surface mind, where all seems — rather than a deeper self- 
knowledge. 

If, on the other hand, the creative Consciousness is the sole reality, 
then the universe is maintained by the subjective structure of this conscious- 
ness. But if this creative Consciousness has no Being or Existence support- 
ing it, how can it create forms of its own existence ? The Consciousness 
must be a Being or an Existence. 

If there is a dual reality of Being and Consciousness, we might suppose, 
as in the Sankhya philosophy, that the plurahty of separate beings, each 
creating its own consciousness, is alone real; yet there must be one co-ordi- 
nating Consciousness or Energy. This accounts for the multitude, and the 
oneness in diversity of things; and if there is One Consciousness or Energy, 
there must also be one original Being supporting this Plurality. Are then 
the figures of this plurality realities, or representative symbols, values created 
‘by Mind ? If the universe is a construction of Mind, then it must be only a 
subjective or symbolic reality. But if there is a greater Consciousness behind ` 
Mind, then the universe can be the true reality of the One Existence. 

A Mind of the nature of our surface intelligence can only be a secondary 
power, since it bears the stamp of incapacity and ignorance. It has only a 
built knowledge and controlling power and cannot be the original creatrix. 
There may, however, be behind this surface mind a universal Mind capable 
of omnipotence. Yet the very nature of Mind is an Ignorance seeking 
for knowledge. It does not possess the total or integral knowledge. The 
possessor of the integral knowledge would be a perfect Truth-Conscious- 
ness. From this point of view we see that the reality of things resides in 
something that is within them and is independent of our mind's interpreta- 
tion. This latter is only a subjective view, but the universe is more than 
this. It is in essence a creation of consciousness, a consciousness that is 
one with being and whose substance is substance of Being. In this 
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view the subjective and objective truth are oth real, two sides of the same 
Reality. — 

All things, including language, are to zs symbols, since they are a 
representation of That by which they (and we) exist. Unity is a symbol 
and multiplicity is another symbol; infinity o7 existence and the infinity of 
non-existence are each symbols. Thus also we say that the Inconscient 
. and the Superconscient are two poles of the manifestation of the Absolute 
and our passage from one to the other is a progressive interpretation and 
building up in ourselves of this manifestation. By this unfolding we arrive 
at the consciousness of the Divine Presence ar.d of ourselves and the world. 

Yet this is but a mental representation, an abstract symbol or sign 
corresponding to a certain truth of the manifestation. Each form is an ex- 
pression of some power of the Reality whick inhabits it; each happening 
is a movement in the working out of some Truth of the Being. Our mind 
is but an interpreter which reflects some Truth of the Being that exists 
independently, either perceptible or not to the physical senses. Mind is an 
intermediary: that actualises possibilities, and is not an original power. 
The real creatrix is a Consciousness, an Energy inherent in the transcendent 
and cosmic Spirit. 

There is an opposite view of Reality as an cbjective truth. Here physical 
Energy is the one fundamental existence, from which consciousness, mind, 
soul or spirit have issued. All that is not physical and objective has to 
have a recognisable relation to physical things, to be classed as a reality. This 
view, however, only looks at one side of existence, and leaves all the rest 
unexplained. It regards a material object as a 2reater reality than thought, 
love, courage or the human soul and mind. These latter are only of value 
in so far as they make themselves effective upon objective realities. On the 
other hand, the objective may be only a field or means for the soul's pro- 
gression in Time; or it may de an outward form cf the Spirit. These two views 
point to the fact that the subjective and objecuve are two necessary sides 
of the manifested Reality. 

Subjectivity and objectivity are dependent on each other. One is 
a regard for the inner consciousness, and the other is an outlook provided 
by the outer physical senses. But the latter becomes reliable only when 
the evidence of the senses is interpreted by an internal intuition and justi- 
fied by reason. Otherwise sensory evidence alone is imperfect and in- 
complete. The subjective consciousness is in fact the means of our knowing: 
the physical senses are but instruments. We cannot therefore deny a reality 
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to subjective or.supraphysical experience. If these are unreal then the 
objective world must also be unreal. There must, then, be another method 
than the external senses of verifying the. subjective and supraphysical 
realities. We must seek a method applicable to their own reality and nature. 

We have to see that there are different orders of reality, of which the 
physical objective is only one. This latter is only convincing to the phy- 
sical mind, through the senses, which receive only fragmentary data and 
inferences of the subjective and supraphysical experiences. The indivi- 
dual mind can know something of its own inner experiences but it is igno- 
rant of the consciousness of others, except by outward peace: This 
is the limitation of man’s physical mind. 

Man’s present knowledge has been built on this restricted ego-centric 
attitude, where the personal mind and reason is the standard, or the average 
mind and experience is. Although each man has to think for himself, 
according to his capacity, his judgement must be open to a larger knowledge 
Erecting an objective physical standard, which excludes subjectivity, does 
not exclude error. The supraphysical must have its own way of approach 
other than that of the physical knowledge. 

It is as much a blindness to reject ‘a priori’ spiritual knowledge as it is to 
reject knowledge based on scientific evidence. The spiritual experiences of any 
value, being inner discoveries, cannot be judged by the common mentality 
which has no experience of them, as physical truth can be. Even for the 
latzer a training and proper approach is necessary. So for spiritual know- 
ledge there must be the proper verification through channels of similar 
inner experience. For it is clear that man cannot be content with only the 
knowledge of the physical mind. By opening to the inner, spiritual, 
superconscient reality can there be liberation from the Ignorance. 

All domains of subjective experience must be fathomed to gain the 
integral knowledge. An inner range of spiritual experience has to be entered 
into ; the supraphysical has to become part of a complete knowledge. Un- 
fortunately this latter has been associated with occultism and rejected as 
superstition. There is, however, a true occultism with its own secret laws 
—1ihe laws of mind-energy, and life-energy, and subtle physical energies. 
In this way man extends his mastery of the human spirit beyond the ordinary 
operations of mind, life and his physical existence. Not only can the self 
and spirit be discovered but also the power of that knowledge, and the 
spiritual way of action. These have to enter into the life of humanity as 
a part of its evolution. Science, bringing to light the hidden secrets of 
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Nature, is itself an occultism. And man util'ses these powers. But a supra- 
physical knowledge is necessary for a coxplete physical knowledge. 

It is only when Matter appears to be rhe fundamental reality that 
objectivity is the only standard. But it is now clear that matter cannot be 
the sole reality, but is one mode of Existence, as an exclusive concentration, 
Just as there has been built up a knowledge cf matter, so there must be built 
up a knowledge of mind, life, spirit and soul. Nor will an exclusive pre- - 
occupation with mind or with life give us tae total solution. An exclusive 
concentration is useful only for a knowledge of a limited field. It forms the 
means of extending one's knowledge but is not in itself the integral know- 
ledge. We look upon Spirit as the fundamental sedit from which all 
other modes of reality have been built. 

An integral knowledge must include all sides of existence, both 
separately and in their relation. There is at present an Ignorance and many- 
sided seeking ; but the fundamental truth must first be found. The funda- 
mental Real contains the truth of all existence, the truth of the individual, 
the universe, and all that is beyond the uriverse. The Mind must seek 
on the highest levels of experience, and not merely on the level of Matter 
alone. 

Our Ignorance 1s based on a many-siced elon, We are 

ignorant of the Absolute which is the source of all. We are ignorant of 
the timeless and immutable Self (the cosmic ignorance). We are ignorant 
of our universal self, our infinite unity with all being and becoming; this 
“is the egoistic ignorance. We are ignorant of our eternal becoming in Time, 
which constitutes the temporal ignorance. Tied to the surface becoming 
we are ignorant of our large and complex being, which is the psychological 
ignorance. We are ignorant of our true intezral becoming, which is the 
constitutional ignorance. Consequently we are ignorant of the true action 
and responses, which is the seventh, the practical ignorance. 
. Integral knowledge means cancelling th's sevenfold ignorance by a 
sevenfold revelation : the knowledge of the Absolute, the knowledge of 
the Self and its becoming, the knowledge of tae world as one with us, the 
- knowledge of our psychic entity, the know:edge of our inner existence, 
the knowledge of our mind, life and body in relation to the self within, ~ 
and finally the true use of our thought, will and action as a conscious 
expression of the truth of the Spirit. 

'This is not an intellectual knowledge, but one of apais a change 
of consciousness and being. Our mental ignorance is only a stage in our 


66 


THE LIFE DIVINE 


evolution. The integral knowledge, as a change of consciousness, can be 
gained by a process of will and endeavour, resulting in a conscious self- 
transformation. We have to see what is the principle of this new process 
of evolution, the nature of the consciousness that must be the basis of the 
life divine, Bes 


N. PEARSON 


In the self or pure-existence there is no time or n 
except spiritual space or voidness. 
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The Poetry and the Philosophy of the Tamil Siddhars. By A. V. 
Subramania Atyar. Pub. 5. Mahadevan, Publ shers, Tirunelveli. Pp. x14-87 
Price Rs. 2/— 

South India has been always famous for its orthodoxy. Its conservatism 
in matters of religion as in other walks of life e. g. social customs, arts and 
Sciences, has been traditional and has served à purpose in the historical 
evolution of the country. For it is this elemer: that has helped to preserve 
many of the basic traditions and institutions in the life of its people against 
the frequent incursions of forces and influences alien to the genius of the 
soil. Be that as it may, it is not known equally well that the South has been 
also a centre for reaction and revolt against custom and tradition—at any 
rate in some of its extreme forms—, even centuries ago. The standard of 
revolt was then raised not by politicians or zelf-declared atheists but by 
shining exemplars of cultural and spiritual achievement—Siddhars as they 
have been called in the annals of the peninsula The neat little book before 
us gives a brief but interesting account of the times, the life and the message 
of the more prominent of these Siddhars. 

It was about the fourth and fifth century of the present era that the 
socio-religious movement of the people of theze regions—the kingdoms of 
the Tamils—had run into the hardening moulds of ceremonial religion, 
rituals of temple worship and social conventiors; the springs of spirituality 
that have always kept the life currents in this country fresh and dynamic 
were slowly drying up. “The domination of the Agamic religion and rituals 
over somes ections of the people became strong at the period when Shaivism 
and Vaishnavism took deep root after overthrowing Buddhism and Jainism 
in a grim encounter that lasted three centuries. The Bhakti movement, 
which formed the main feature of this religion in its early stages and which 
called forth the best creative impulses of the community and gave birth 
to great Art and Literature gradually began to .ose its original fire, purity, 
and chastening influence...the will of the community to live a fruitfu] 
Dharmic life weakened. The responsibility of the individual to develop 
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himself by discipline and ethical conduct, which had been stressed in earlier. 
centuries by Tiruvalluvar.and the Jain moralists was lost sight of. Divi- 
sions sprang up on sectarian lines. In due course, the true spirit of religion, 
which was so powerful.and creative earlier, was slowly fading away. It was 
in such a situation that the Tamil Siddhars rose in revolt and began to 
preach their doctrines." (Pp. 4-6) 

Who are the Siddhars ? The Siddhars are not merely those who have 
achieved siddhi, perfection in their liné, be it religion, yoga, medicine or 
any other avocation. They are a genre in themselves. The Siddhars of Tamil 
Nad are men who strove for self-transcendence in spirit individually in 
total disregard of the standards and laws of a ritual-ridden society; they 
achieved a fulfilment in the realm of the soul by union with God and attain- 
ment of Knowledge of the truths and powers of God; they sounded the trum- 
pet call to their less fortunate brethren to awake to the true significance of 
life, to: the universality of the Truth of God and to place the one paramount 
need of the soul to realise its innate divinity above all other obligations to 
man and society. This is not to mean that they weré anarchists who preached 
disorder. On the other hand they commended the efficacy of ethics, ideals 
of morality and self-culture as factors promoting the growth of godly life 
and leavening the existence of men and women in the work-a-day world. 
Man, they declared, is divine in essence; he has Powers in himself of which 
he is not normally aware. To become conscious of them, to put behind 
the little life of the senses, tread the path of strenuous discipline to be liber- 
ated in the plenitude of the Light and Power of the soul in a realised oneness 
with the Highest Divine is the main import of their message. To allow no 
circumstance or consideration to interfere with or impede the progress of 
the soul till this yogic union is achieved and to care for nothing except for 
the radiation of the Light and Power so attained is its corollary. The author 
compares them to the Suffis of Islam and the early Gnostics of Europe,— 
not, be it noted, to the Antinomians of medievel times. 

- Attention is drawn to: the distinction in the teaching of the Siddhars 
and other saints, the Alwars of the Vaishnavas and Nayanmars of the Shaivas: 
« the differences are not in the fundamentals of their theology or in inten- . 
sity of devotion to God, but only in their emphasis, methods of approach 
to God and the forms in which devotion to God should manifest itself... 
The Siddhars stress in rough-hewn but powerful Tamil verses the need 
for each individual to develop his own psychic powers by Yoga and concen- 
tration of the mind and see and experience God within himself. If God 
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could be found and experienced within Man himself, there is no need to go 
in search of Him to temples or other man-made trysts.... The later religious 
teachers have declared that the observance of certain rituals and practices... 
are of paramount importance while the Siddhars do not consider these 
as essential to inner religious life." (Pp. 8-9) | 

The foremost of these Siddhars is Tirumular, the ‘Arch-Siddhar or 
the supreme mystic and pontiff of Yoga in all Tamil literature'. Leaving 
aside the usual legendary accounts, nothing definite is known of his life 
except that he must have come from the north and lived in the fifth or sixth 
century A.D. His work Tirumantiram of over 3,000 verses! is considered 
to be unique in many respects and occupies one-tenth of the entire Tiru- 
murais, the Canon of the Shaiva religion in the South. Apart from containing 
current ideas on Dharma, Polity, Religion and the like, largely from the 
Tirukural, the work is notable for its sections on the practice of Yoga, Siddhis 
or Powers, Mantras and other branches of Agamic knowledge, in which 
he has drawn upon existing Sastras and on his own personal experience and 
knowledge of the truths of inner life. All the portions of this valuable treatise, 
however, could not be made intelligible as these concepts and truths have 
been clothed in a symbolism which is obscure to the later generations. 

The use of symbols, especially, numerals, to express spiritual verities 
has been adopted by the Tamil mystic poets, even as the Seers of the Veda 
resorted to another imagery in their hymns, to guard the ocoult lore from - 
the eye of the profane and abuse by the ignorant. The author points out: 
“When the word five is used, it may mean the five senses, or the five elements 
or the five prdnams or the five sacred letters or the five Murtis and so on 
which has to be inferred from the context. Similarly for every numeral 
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i All the verses have been written in the same metre, “a kind of simple and short 
Viruttam metre. In the command over this peculiar metre and in making it a fit instrument 
for his poetry and thought, Tirumular has shown a genius of exceptional vitality. It is 
one of the wonders of Tamil literature that this entire work of over three thousand stanzas 
is in the same metre which is handled with such skill that want of variety does not result 
in a sense of oppressive monotony. Though the subject of the poem is dryly intellectual 
and mystic, packed with heavy thought in a maze of symbolism, the poetic style of the 
Tirumantiram has, on the whole, a rugged simplicity, a vigour and a new tone an use 
of words, which have added to the richness of Tamil poetry. Tirumular is a master of the 
apt, short and winged word. No other Tamil poet, who has written on such a scale, has 
a larger proportion of the best.” (Pp. 30-31.) 

And yet, it was Tirumular who pioneered the movement of using the speech of the ` 
common man—an innovation which was continued by the later Siddhars. 


70 


REVIEWS 


there are several meanings....Another factor that causes difficulty in under- 
standing, if not obscurity, is the wide variety -in the symbolism used. For, 
God, the human body, and the human soul have been represented in a 
multiple symbolism.” Due to this difficulty the most important part of the 
work yet remains to be unravelled. But from the portions that have been 
interpreted, it is clear that the Poem is a masterpiece in which the Four 
Ways of Liberation, Jnana, Karma, Bhakti and Yoga have been integrated 
in a manner that fully justifies the title of Tirumular as the greatest Siddhar 
in Tamil literature. . 

His teaching is notable for another feature; we are happy to read: 
*"T'irumular does not favour that type of Yoga which leads to mortification 
of the body: Unlike later Siddhars he does not consider the human body 
to be evil in itself, On the other hand he values the human body as a fit 
and suitable instrument for the soul in its career of self-discipline and 
search for God. In one place he calls this body itself the temple of God.” 
(Tirumantiram 724. 1823) And indeed it is-so. In truth, the body is as much 
a creation of God as is the soul. The difference between them is only one 
of degree of the self-formation of the one Spirit. The Divine has shaped 
the soul as its centre of manifestation and built the body as its vibrant vehicle 
for the reception and projection of its powers and glories. Hence the body 
too has its claim in the perfection and liberation that is aimed at. Like 
the mind and the soul, the human body also is to be cultivated, processed 
and energised in order that it may effectively participate in the spiritual 
progression and become a plastic instrument for the expression of the 
realised Divinity. . 

The author notes that Tirumular refers to Shiva or Nandi, the Highest 
Power realised by him, as a dazzling Effulgence and observes: “The concep- 
tion is metaphorically an apt one as Light always dispels darkness and igno- 
rance, which are said to stand in the way of Man’s attempt at self-realisa- 
tion or union with God. Probably in the trances and visions of the mystics, 
God is seen as a Mighty and moving blaze of light.” It is not a metaphor; 
it is a fact of spiritual experience that the Divine Truth reveals itself, to the 
inner vision of the seeker, in the form of Light. For the characteristic form 
of the Higher Truth or Power is spiritual Light of which-the physical light 
is a material expression. It may be mentioned here that the Rishis of the 
Veda speak of the Highest Manifestation of the Divine as the Supreme Sun 
—uttamam jyoti]—of whom the solar orb of our universe is a physical symbol. 

Citing a number of verses in the original to illustrate the excellence of 
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the work, its profundity, poetic beauty and melody, variety of symbolism, 
Mr. Aiyer ranks Poet Tirumular with Manikkavasakr and Nammalwar 
and adds: “He lacks the former's melody and finish in form, but has his 
easy command over language. He also lacks the latter's depth of ideas and 
sweep of imagination, but has his terseness and power of expression. In 
the wide range of his symbolism Tirumular may be said to excel both." (P. 25) 

The book then gives a short account of three other Siddhars, Siva- 
vakkiyar! who posits the supreme Divine Power above both Shiva and 
Vishnu,” Pattinathar, the most widely read of the Siddhars and Bhadragiri 
—all of whom lived in what is known as the Hymnal Period, 6 to 10 A.D. 

This is followed bv a chapter on the later Siddhars in the 16th and 17th 
centuries when there was another burst of revolt against the newly consoli- 
dated orthodoxy and scolasticism. Much less is known about the personal 
lives of these later celebreties, even their names deriving from some significant 
. expressions used in their works.?. Brief accounts are given of the works of 
Pambatti Siddhar, Idaikattu Siddhar, Ahappey Siddhar, Kudambai Siddhar, 
Kaduveli Siddhar and Aluhunni Siddhar. The. author, however, is in- 
clined to rate their contribution to Tamil literature much lower than that 
of the:earlier giants. 

The author, Mr. Aiyer, is a genuine connoisseur of belles lettres. Amidst 
masses of obscurity and archaism his keen ey2 detects gems of beauty and 
he is eager to share his discoveries with the reader. This short account 
succeeds in its objective viz. to create interest in the literature and work 
of the Siddhars, a subject which has not received adequate attention, so 
far in modern studies. Perhaps the present etsay could be more intensive 
in some parts than it has been. His final estimate of the Siddhars is both 
happy and just: : 


1 The author takes up the controversy whether Sidihar Sivavakkiyar and the famous 
Tirumalisai Alwar are one and the same person. He argues with considerable force in 
support of the old tradition that Sivavakkiyar is the very same Saivite Siddhar who later 
became famous as Tirumalisai Piran, the Vaishnava Alvar. 

2 EN GOFLO QUDS SLES Hein ETD 

ALLOKE, HTEO, AILA Ao 
Quigeaa, Aiugon, ub mnóleérecim um miles: 
giluapin eb mies gag grr snmngGu.—10 Page 45 
* For instance the Siddhar known as Pambatti Siddha- (Snake charmer) after the sym- 


bolism of the snake he uses to denote the human soul and the BIE SOE ‘aadu pambe 
(do thou dance, Snake) P. 64. 
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“The Siddhars have made a permanent and varied contribution to 
Tamil literature and have enriched it. They introduced into Tamil poetry . 
not only the common speech but also an easy and flexible style woven out 
of it. The Siddhars were votaries of true religion and noble philosophy. 
Being men given to Yoga and meditation they underwent long spells of 
contemplative silence and moods of concentration. Their poetry was sub- 
sidiary to their religious life. There is not the impress of the consciously 
developed art in it. They appear to have sung when they chose to....Their 
teachings about the existence of the one supreme God and the need for a 
feeling of identity with and faith in Him, the absolute equality of all ir- 
respective of caste or creed and the need for each individual to develop 
his inner life by ag effort, to know and realise God have a great value 
at the present time.. 


One word before we conclude. The author notes at the end: 


*One cannot predict with equal certainty about the practical value of 
their Yogic teachings and mystical knowledge about the development of 
the latent powers of Man by Yoga and discipline. The scientific. spirit 
of the times rules out worthwhile future for them, though, perhaps, stray 
individuals here and there may treasure them and practise them like lone - 
wanderers in a strangely fascinating realm. As for the spiritual yearning 
after Gon; that is. an eternal quest. There will — be ponens engaged 
in it.. 


We are afraid the author makes an unnecessarily rigid distinction 
between the development of the latent faculties in man and the spiritual 
evolution of his being. For truly speaking, there is no inconsistency between 
the evocation and full maturing of all the powers with which one is endowed 
and the outflowering of the soul into Union with the Divine; one can be a 
part and expression of the other. The Powers are there in the being as 
potential means for an all-sided manifestation of the Soul which presides 

over them. Their fullness is part of the total realisation or perfection of 
man. It is not accurate, either, to say that the culture and development. 
of these faculties—powers which are not overtly active but nevertheless 
inherent in the being—has no future in this age of Science. On the other 
hand, the birth and advance of the new Sciences of para-psychology, tele- 
pathy etc. initiates and promises a new career for this line of human effort 
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although the approach of these empirical sciences is different from that 
of the old. The frontiers of Knowledge are expanding at an incredible speed 
and it is not going to be long before what is occult today EUR m 
of the patent tomorrow. 


M. P. PANDIT 


(2) 


A Survey of Buddhism by Bhiksha Sedi. LE 
 'The Indian Institute of Culture, Bangalore 4. 1957. 


This book gives in just 500 pages a woaderfully clear expositio of 
the different schools of Buddhism. The fact tzat the author | is an English 
Bhikshu gives an added interest to the work. Its main object is to-show the 
fundamental unity of Buddhism in its two forms, Hinayana and Maháyüna. 
This unity, however, according to the author, is not a conceptual unity 
imposed by the intellect, but a spiritual experience, namely, the Enlighten- 
ment. The rules of the Sangha, even the various metaphysical theories, 
such as that of Dependent Origination, possess for him only a relative 
and instrumental value. Thus, he says (p. 21c), “The unity of Buddhism 
consists in the fact that, through differences ard divergences innumerable, 
all schools of Buddhism aim at Enlightenment, at reproducing the spirituad 
experience of the Buddha. The Dharma is thezefore to be defined, not so 
much in terms of this or that particular teaching, but rather as the sum 
total of the means whereby that experience mey be attained.” He further 
goes on (p. 214).: “Unlike the followers of certain non-Buddhist religious 
traditions, the spiritual heirs of the Enlightened One have as a whole clearly 
understood that not only the various observences comprising Morality, 
. not only the different practices which constituse meditation, but even the 
whole of these doctrinal formalities which are—not indeed Wisdom itself 
but—the conceptual indications of Wisdom, pessess not an absolute, but 
only a relative and instrumental value....All Buddhist schools, whether of 
the Mahayana or the. Hinayéna, were concerned not with the theoretical 
determination of.truth as an end in itself, but wich its practical realisation 
in life. What divided them, therefore, was not differences of opinion over 
what was true and what untrue in the scientifie, descriptive sense of that 
term—for all agreed that truth being indescribable was a matter for per- 


74. 


REVIENS 


sonal éxperience,—but differences raie which doctrines, as well as - 
which ethical observances and which meditational techniques, could in 
practice function as the means for thé attainment of Enlightenment.” He 
illusttates his remarks by the Parable of the Raft. Just as the raft is of 
use only for crossing the river, but after crossing the river, one does not .. 
put it on one’s head but' puts it aside, so the doctrines and ethical ob- 
'servances have only an instrumental and not an absolute value. ‘The really 
. essential thing in Buddhism is the realization of Enlightenment : all else 
is relative and non-essential, and all schools of Buddhism, no matter how 
divergent their doctrines may be, are. united in this, that they look upon 
the realization of Enlightenment as the goal of philosophy. This point . 
the author has very nicely elaborated with a wealth of illustration. Our 
only comment is that this does not serve to distinguish Buddhism from 
other systems of Indian philosophy, for i in most of these also the goal is 
the realization of Moksha. . 

. But it is not-only the realization of EER T that is placed by 
. the author above concepts, but everything connected. with Buddhism is, 
according to him, to be grasped from the extra-conceptual standpoint. 
This is particularly so in the case of its logic. Take, for instance, the logic 
of contradiction. Here, as the author shows, the most distinguishing feature 
of Buddhism lies in its revelling in contradictions. He quotes the Prajfid- 
paramita literature, and says, (p. 218), “Accordingly, we find the Prajfia- 
paramita literature rejecting Formal Logic and revelling in a mystifying 
and bewildering ‘logic of contradiction? ; which, .to a mind suckled at 
the breast of a Barbara, Celarent and Darii, will seem like-the nightmare 
ravings of a lunatic logician. The Law of Identity states that A is A, the 
Law of Contradiction that A cannot be both B and -not-B; the Law of 
Excluded Middle, that a thing must be either B or not-B, but. the Prajiia- 
paramitd, the truth relating. to Perfect Wisdom, : declares:: “Beings, beings, 
. O Subhuti, as no-beings have they been taught by the Tathagata. Therefore, `». 


they-are called “beings”. Symbolically, A is B, because it i$ not B. In ~ 


the dimension of Emptiness, wherein the Bodhisattva-courses with a coursing 
which is a non-coursing, and when he cognizes the Truth by means of 


a cognition which is a non-cognition, contradictory terms are identical. ` 


So long as the mind oscillates between contradictory statements, trying 
to determine which of them is trie and which is false, the aspirant remairis 
immured within the mundane, but-no sooner does he embark upon a bold 
identification of opposites, than, by-passing the intellect, he disappears 
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from ‘the Phenomen plane ids reappears in the Transcendental, in the 
domain of Emptiness.” 

The doctrinal differences existing among .the various schools of 
Buddhism the author does not deny, but he says that they “ought.to delight 
rather than dismay vs, for we are thereby strung into Keener awareness 
of the limitations of the intellect, startled: into livelier recognition. of the 
purely instrumental nature of the Dharma, and at last awakened into a 
clearer comprehension of the great truth that, as Buddha Himself said 
repeatedly, Nirvana is attakkavdcara, beyond the reach of reasoning". 

This is the background against which the doctrinal differences of 
the different schools cf Buddhism are to be understood. One of thé main 
doctrinal differences between the Hinayàna in its two forms of Sravakayana 
and Pratyekabuddhayana, and Mahayana or Bodhisattvayana, lies in the 
individualistic view of Enlightenment of the former, as contrasted- with 
the cosmic view of Enlightenment of the latter. The author has unmis- 
takably shown his preference for the latter. T'his cosmic view has been 
beautifully expressed by Santideva and quoted by our author on p.456 
of his book: We quote below some paragraphs from Santideva’s statement 
which voices the spirit which inspires the devotee who prepares res 
taking the Thought of Enlightenment: 

“Whatever Good I have acquired by doing all this, may I (by that 
Merit) appease and assuage all the pains and sorrows of all living beings! 

May I be like unto a healing drug for the sick! May I be the physician 
for them, and tend them till they are whole again! | 

May I be the protector of the helpless! May I be the guide of way- 
farers! May I be like unto a boat, a bridge and a causeway for all who 
wish to cross (a stream)! May I be a lamp for all who need a lamp! May 
I be a slave to all who want a slave! May I be a bed for all who need a bed! 
May I be for all creatures a cintãmani (the philosopher's stone) and a bhadra- 
ghafa (a vessel from which a lottery is drawn, & pot of fortune), even like 
unto an efficacious rite of worship and a potent medicinal herb! May I be 
for them a kalpavrksa (the wish-fulfilling tree) and a kàma-dhenu (the 
cow yielding all desires)!” 

(Bodhicarydvdtara, III. 6-19, Har Dayal’s translation) 

-` - The author has also devoted one section to Vajra-yana (Tantrika 
Buddhism) in his chapter on The Mahayana Schools. The connection of 
Tantrika Buddhism with the Mahayana schools he has thus explained: 
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“The Tantra represents, among the Mahayana schools, the Faculty 
of Vigour, traditionally .defined as consisting in the maintenance 
and production of wholesome, and the elimination and obstruction 
- of unwholesome states of mind....Consequently, the dominating - 
. interest of the Tantra is not theoretical but practical. In default 
of the systematic practice of Meditation, the Madhyamika doctrine, 
though indicating Absolute Truth, has sunk into scholasticism. 
The Yogácàrin emphasis on Meditation, though originally a protest 
against this one-sidedness, ultimately met the same fate, being 
understood. to mean not the actual attainment of dhyana but a 
theoretical, not. to say speculative, interpretation of existence in 
the light of experience.” (p. 407) 


The book is undoubtedly one of the best bison Buddhism we have 


come across. It deals very lucidly and very comprehensively with all schools 
of Buddhism and what is of greater significance, it shows the fundamental 
unity of Buddhism in all its forms. Itserves eminently the purpose of à 
very good textbook on Buddhism, and it should be in every University 
library and all important public libraries. The only thing the book lacks 
is an index, which we hope will be added when a second edition is printed. 


S. K. MAITRA 
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